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INTRODUCTORY NOTE 


The Yajur-veda occupies an unrivalled place in the 
Divine tradition of Hinduism, as it forms the liturgical 
text guiding the Adhvaryu to institute the sacrificial 
worship. It is handed down to us in two recensions, 
the Taittiriya^ and the Vajasaneyl, of which the earlier and 
the more important one is the first. There is a Samhita, 

* An interesting story is narrated in the Mahabharata, XII. 319, 
and the Vi^pupurapa, III. 5, tracing the origin of the name 
Taittiriya. Vais'ampayana, a prominent disciple of Vyasa and the 
first teacher of the Yajur-veda, incurred the sin of Brabminicide 
by failing to attend a council of the sages on the Mount Mem, 
where he was obliged to go by appointment. To get absolution 
from the sin he requisitioned his twenty-seven disciples to perform 
the necessary expiation. His maternal nephew, YajBavalkya, 
remarkable for his piety and obedience, volunteered to do all that 
was needed to be done, himself alone, and spoke slightingly of the 
co-disciples, imputing to them incompetence. Vais'ampayana took 
offence at this effrontery and bade him to give up the Veda 
committed to him, YajBavalkya remonstrated that it was only 
partiality for his Guru which prompted him to say as he did. But 
that did not satisfy the sage. YSjBavalkya consequently had to 
disgorge the Veda in a tangible form, stained with blood. At the 
behest of Vais'amp&yana the other disciples temporarily trans¬ 
formed themselves into partridges (Tittiri) and picked up the 
leavings. This connection with the Tittiri birds entailed on this 
Veda the epithet Taittiriya. With a nonchalant bearing YajBa¬ 
valkya at once turned away from his uncle and proceeded to do 
intense austerities to propitiate the Sun-god, by whose grace he 
got the same Veda in a different shape known by the appellation 
Vajasaneyl. Is'BvSsya and B^hadarapyaka Upani^ads belong to 
this branch of the Yajur-veda. The colossal genius of Yajffavalk 3 ra 
is wonderfully evident in the strikingly original thoughts that he 
has revealed to the philosophic world in the latter Upani^ad, 
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a Brahmapa, and an Aragyaka for the Taittiriyaka 
branch of the Yajur-veda bearing great formal affinity. 
The seventh, the eighth, and the ninth Prapathakas 
(chapters) of the Taittiriya Aragyaka, known under the 
titles S'iksa-valll, Ananda-valli, and Bhrgu-valli, con¬ 
stitute the Taittiriyakopanisad. These chapters are 
subdivided into Anuvakas (Lessons) made up of a few 
crisp sentences, with measure and rhythm, meant to be 
learnt and chanted as a unit. According to the current 
editions of the book there are thirty-one Lessons in the 
whole Upanisad distributed, twelve, nine, and, ten 
respectively, among the three chapters. The concluding 
PrapSthaka of the Taittiriyaraijyaka is called YajnikI or 
Mahanarayapa Upanisad, and is sometimes treated as a 
sequel to the TaittirIyopanisad. 

While the whole of the Taittiriya-yajur-veda is studied 
with proper accent and employed in ceremonial worship 
in South India even today, at least to some extent, the 
TaittirIyopanisad alone is more popular than the earlier 
portions of this branch of the Veda. This hallowed 
tract has clothed in sublime and lucid language gleams 
of supreme insight which have subsequently developed 
into lofty philosophy expounded in many volumes. In all 
probability, this was the first Upanisad which attracted 
S'rl S'afikaracarya to expound, and the fact that he cited 
from it 147 times in his Brahma-sutra-bhasya speaks 
volumes for its authoritativeness. The Acarya’s suc¬ 
cessors like Sures'vara, Saya^a, S'ankarananda, and 
Acyutakrsijananda, also promoted its study by writing 
elaborate annotations on it. A brief account of the 
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subjects treated in the Upani§ad is presented below 
in order to guide the fresh reader through the appar¬ 
ently disconnected and even incongruous Lessons in the 
various chapters. 

The Upani§ad starts with a propitiatory chant ad¬ 
dressed to the cosmic powers like Mitra and Varupa 
to ward off all possible obstacles on the path of the 
seeker of Brahmavidya. A brief account of the prin¬ 
ciples of Vedic phonetics is then given so that the 
student may not attach himself to religious demerit 
by the incorrect utterance of the sacred text, and that 
he may not fail to grasp rightly or sufficiently the 
meaning of the text learnt. The meaning of the Vedic 
text can be understood well only if proper attention is 
paid to accent, quantity, rhythm, sequence, and the 
exact form of the speech sounds; and constant reflec¬ 
tion and enquiry into it alone will engender divine 
wisdom and deliverance from the perils and pains of life. 

Reflection and enquiry can be conducted fruitfully 
only if the mind is made pure by meditations. The 
third Lesson therefore proceeds to formulate suitable 
meditations with an initial prayer for Yas'as (renown 
resulting from good acts) and Brahmavarcasa (spiritual 
resplendence). With the prowess and glory born of 
the study and practice of the Veda, meditations become 
effective. They are given in a series so that the mind 
may rest upon them and gain steadiness. The thoughts 
of the worshipper entangled in the intricate domestic 
and religious rituals are lifted out of them and released 
in the vast sphere of cosmic contemplations. The great 
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things of the phenomenal existence, like the luminaries, 
the worlds, education, generation, and speech, are to be 
reflected upon and the relations subsisting among their 
components, are to be realized mentally on the analogy 
of Samhita, or grammatical coalescence. Rewards such 
as children, cattle, food, knowledge, and longevity are 
invariably mentioned after the various meditations to 
attract the ritual-engrossed mind to subtle thinking. 
The importance of material good in the spiritual evolu¬ 
tion of the aspirant is also sufficiently stressed by this. 

The fourth Lesson brings to the foreground the 
necessity of intelligence and wealth ; here the prayer 
* May He envigorate us with intelligence * (Medhaya 
spfgotu) significantly precedes ‘ Bring in prosperity ’ 
(S'riyam avaha). For, if the mind is barbarous, wealth 
is only a dragging weight. A sublime prayer is there¬ 
fore addressed to the Godhead, represented and sym¬ 
bolized by the holy syllable Om, asking for tenacious 
memory, able body, sweet speech, vast erudition, and 
general fitness to receive the bliss of immortality. The 
prayers formulated next for offering oblations express 
indirectly the eagerness of the true spiritual teacher 
to transmit wisdom to an increasing band of calm, self- 
controlled disciples; his prayer for copious wealth in 
cloth and kine, and food and drink, has for its motive 
only the maintenance of the dependent disciples. We 
witness at the close of the Lesson the longing of such 
an enlightened teacher to share among a multitude of 
worthy candidates his knowledge, expressed beautifully 
in these words : As water flows downwards, as months 
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go to make up the year, so may numerous celebate 
students hasten to me. It is only a genuine teacher 
commissioned by the Divine Power that is gifted with 
this capacity to communicate spiritual wisdom so widely 
and effectively. From the heart of such a Guru alone^ 
can gush out the sublime prayer: O God, may I enter 
into Thee ; may Thou manifest in me and take posses¬ 
sion of me ; may I be cleansed of all defilement in Thy 
Self having a thousand manifestations. 

The fifth Lesson teaches about the mystic expression 
‘ Mahah *—the fourth Vyahrti—revealed by the sage 
M&hacamasya, who has identified it with the Absolute 
behind the world. A fourfold meditation, establishing 
subtle relations among the cosmic regions and some 
vital and intellectual functions, is given in this connec¬ 
tion. The aim in formulating such a meditation based 
on the four Vyahrtis is to create a higher capacity in 
the Upasaka to fix his attention upon the Supreme 
Being and to gain certain prescribed objects of desire. 
In the next Lesson some details accessory to the above 
meditation are given first, which is next followed by 
Mahacamasya’s exhortation to his disciple, Praclnayogya, 
to concentrate his thoughts on the effulgent, immortal, 
intelligent Person, in the bright space of the heart. It 
is further stated that at the time of final departure the 
embodied spirit passes on to the crown centre through 
the region of the uvula near the upper palate and unites 
itself with the Supreme Lord. Here we get in an 
embryonic form the earliest reference to the ascent of 
the JIva from the space in the heart to the crown and 
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its final merging in the Deity—a doctrine taught at length 
in later works on Yoga. The object of devotion and 
union here is the Immortal Brahman whose body is 
infinite space, whose essence is Truth, whose delight is 
the vital force, whose mind is bliss, and who is peace 
consummate. 

Beginning with a meditation on the three external and 
the two internal groups of five members such as fire, 
air, sun, moon, and stars, the seventh Lesson supplies 
some specific thoughts helpful to educate the mind 
lacking in philosophic culture to get a sense of the unity 
encompassing the visible and the invisible, through the 
contemplation of Brahman manifest as the universe. 
The next Lesson magnifies the Praqava, declared as 
the designation of God, Personal and Impersonal, and 
recommends it as the most advanced and lofty symbol of 
meditation. 

The ethical principles and practices which the student 
of BrahmavidyA is under obligation to live are clearly 
and pointedly stated in the ninth and the eleventh 
Lessons. Let the aspirant be dutiful, meditative, self- 
controlled, calm, hospitable, worshipping, humane, and 
ever intent on seeking and imparting sacred knowledge. 
The views of three eminent sages, Rathitara, Paurus'igti, 
and Ngka Maudgalya who embodied the virtues they 
advocated, are now recorded alpiost with a personal 
touch, to inspire special reverence and regard for them. 
The first sage had a partiality for truthfulness, the second 
insisted on devout austerity, and the third exalted, above 
all, learning and teaching of the scriptures. The famous 
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parting exhortation given by the Guru to the disciple 
comes in the eleventh Lesson. The latter is admonished 
to speak always the truth; to fulfil all general and specific 
duties; to keep in memory what has been studied; to 
bring to the teacher as a gift what he considers dear; 
to marry and provide offspring to continue the family 
line ; to be zealous in the achievement of spiritual and 
temporal welfare; to be ever active in seeking and 
imparting spiritual instruction; to be mindful of the Gods 
and the ancestors; to pay divine honour to parents, 
teachers, and guests ; to seek only what is above blame ; 
to copy from the elders only their worthy practices and 
not their errors and imperfections; to go near such as 
are exalted above one’s own teacher in Brahminhood with 
bated breath and an attitude of rendering service; to 
make gifts with reverence, liberality, modesty, divine 
dread, and friendly feeling ; and to follow in the footsteps 
of the thoughtful, zealous, efficient, kindly, and righteous 
Brahmagas when confronted with doubt regarding one’s 
duty and conduct, especially when the person to be dealt 
with is under interdict. This, the Upanisad declares 
with a majestic note of emphasis, is the essence of the 
Veda, the counsel and the command—this must be 
obeyed by all. 

The tenth Lesson introduces a cleavage in this general 
trend as it forms a monologue by the sage Tris'aiiku rapt 
into a supersensuous trance. He reports his experience 
thus : I vitalize the Tree of the Universe, like a shining 
mountain-peak I rise above all temporal conflicts, my 
glory extends up to the heaven. The exalted One making 
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me pure, I am the very immortal One as He is in the 
sun; I am a treasure of unsurpassable value. I am 
the intelligent, the immortal, and the imperishable 
One. This celebration of Self-illumination is prescribed 
as a substitute for Svadhyaya, or sacred study incumbent 
on the seeker after spiritual good. 

The last Lesson of the chapter repeats the opening 
peace-chant in a slightly altered form, offering grateful 
reverence to the same deities who have helped in realiz¬ 
ing the truths taught in the whole Valli. The purpose 
of the entire chapter is to prepare the spiritual aspirant 
for the intuitive realization of Brahman by generating 
in him a strong desire for it, accompanied by a con¬ 
dition of absolute mental and moral purity. The next 
chapter therefore enshrines the heart of Brahmavidya. 

The transition from the first to the succeeding two 
Vallis—which Sayana comprehends under the appellation 
Varuni Upanisad—is that of worship to wisdom, or 
theology to philosophy. The two chapters have the same 
peace-chant, expressing the common longing of the 
teacher and the pupil for unfailing mental accord, same 
share of divine nourishment and protection, and equal 
energy in work, and vigour and brilliance in study. The 
second Lesson then actually begins the Valli with the 
memorable maxim: He who knows Brahman attains 
the Supreme. This key-sentence reveals in a flash with 
aphoristic brevity the What, Why, and How^ of all 
Vedanta. The proposition is then explained by means of a 
verse cited as authority: He who realizes in the lofty space 
of his heart Brahman, defined as existence, intelligence. 
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infinitude, attains all desires together, as Brahman 
the omniscient. This fulfilment of all the wants of the 
aspirant, in ,and through Brahman, would not be possible, 
if he were entirely different from Brahman. The succeed¬ 
ing four Lessons therefore delineate the progression of the 
universe and man from Brahman in the evolutionary 
order. It is worth while to take special note of the fact 
that the same Reality stated at the head of the passage 
by the term Brahman is resumed by the term Atman in 
the sequal, emphasizing their identity by the use of the 
pronouns ‘ that ’ and ‘ this 

Physically man is an evolutionary product of the 
Atman-Brahman Reality through the gradations of 
ether, air, fire, water, earth, vegetation, and food; and 
spiritually the same Reality miraculously enters into his 
embodiment ensouling it. Either way, human personality 
has no other foundation but Brahman, and so it Is possible 
to realize Brahman as the aspirant’s own Self by proper 
investigation within, taking the psycho-physical person¬ 
ality as the indicator. The famous Doctrine of the 
Sheaths is enunciated here with this end in view. Having 
the idea of a bird in mind, the elemental self, of man, 
is pictured as possessing a head, two wings, a trunk, 
and a tail for the sake of vivid comprehension and for 
emphasizing the relative importance of the various limbs. 
The elemental self ensouls the vital self; the latter ensouls 
the thinking self, which ensouls the knowing self; and this 
last one ensouls the bliss self—all of which are founded 
on Brahman residing five layers deep. Although the 
non-elemental selves have no form of their own, being 
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non-material, they too are supposed to have the head, trunk, 
wings, and tail as they infill the physical body ; this sup¬ 
position helps to stress the importance of the components 
of even these subtle bodies and arrive at the tail or founda¬ 
tion in Brahman, lying beyond the fifth, i.e., the bliss self* 
The figure is meant only to teach that Brahman is the 
core of the personality of man, and it is not therefore 
to be taken as an actual figure like the Pandora’s Box; for 
Atman is not confined inside the sheaths as the seed in 
a fruit. The chief significance of the picture of sheaths is 
that the subtler self is the soul of the grosser one, and that 
the most subtle one and the foundation of all is the Atman- 
Brahman Reality to be realized in and through the other 
selves. The five selves or sheaths may be rationally derived 
by introspection ; but Brahman, indicated by these bodies 
or sheaths, being supra-rational, the doubt is expressed 
in the sixth Lesson whether It exists at all; and the 
answer is returned that he who denies Brahman negates 
his own existence and that one’s own existence proves 
the existence of Brahman. Again the acceptance of 
Brahman as the innermost self of all poses another ques¬ 
tion : If the wise and the ignorant have their lot in Brah¬ 
man, what prevents the latter from realizing Brahman ? 
If the ignorant will not attain Brahman, the wise also 
may not realize It. In the next Lesson an elaborate 
reply is given: Before the evolution of the manifested 
Universe, uncharacterizable Being, or non-Being, alone 
existed. It shaped itself of its own accord. It is this 
Reality, which is of the nature of boundless felicity or 
Rasa, that evolved Itself into the omnific universe by 
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Its own will and t^enanted every being as its very essence; 

‘ He took shape, yet remained shapeless ; took limits, yet 
remained limitless ; made his home, yet remained home¬ 
less ; created knowledge and ignorance ; reality and un¬ 
reality ; became everything; and everything is that 
Reality.’ It alone gives joy and life to all; through fear 
of It sun shines, rain pours, fire burns, wind blows, and 
death speeds. The ignorant man thinks himself to be 
separate from that Essence, which he actually is, and 
finds himself in sorrow ; but the wise man realizes that 
he is firm in that invisible, incorporate, indefinite, fear¬ 
less, supportless support of all, and divests himself of the 
feeling of fear once for all. That is the difference in the 
states of the wise and the ignorant. 

That the Atman-Brahman Reality is not an inert 
principle is asserted by the clause that He is the intelli¬ 
gent, infinite. Being, and is further supported by the 
argument that the world has been willed by Him and 
that He is the essence of Bliss that initiates and supports 
all life. The chapter then ends with a Lesson which 
discloses in a solemn strain that all joy experienced by 
beings of different grades are but fractions or reflections 
of the Supreme Bliss, expressing in various measures. 
The bliss of the creator, Brahma, is ten steps raised 
above that of a well-read, ambitious, firm, strong, noble 
youth commanding all the wealth of the world ; the joy 
experienced by the hierarchy of superhuman beings, level 
above level, is a hundred times more than that of the one 
immediately behind. The beatitude of one full of Reve* 
lation and free from all desires includes the joy of all 
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these together and severally. The Lesson concludes with 
the significant formula of identity which states that the 
Self in man and the Self in the Sun are one and the same, 
and that he who realizes this truth transcends all the five 
Kos'as, sheds all fear, and enjoys the felicity of the Sup¬ 
reme Being, without remorse or expectation. That all 
joy of creatures are reflections of the Supreme Bliss and 
that the method of attaining the Supreme Felicity lies 
through revelation and renunciation of all desires are the 
great philosophical truths brought out by this ‘ Beatific- 
calculus.’ 

The third chapter is an appendage to the second, ex¬ 
pounding in some detail, through the anecdote of Bhrgu 
and VaruQa, the doctrine of the Kos'as or Sheaths. Bhrgu, 
eager to know Brahman, was advised by his father 
VaruQa to know first food, life, seeing, hearing, speaking 
and thinking, and was then instructed that that alone might 
be regarded as the Ultimate Reality of things, from which 
all beings are born, to which they repair, and into which 
they are finally resolved. Through devout austerity, and 
concentration of thought Bhrgu, after investigation, came 
step by step, to the knowledge of Bliss established in the 
highest heaven. Here the teaching ends, and then a 
meditation on food as Brahman is abruptly introduced in 
the seventh Lesson. Food is declared to be the basis of 
all organic creation ; and on the body, resulting from food, 
rests the final spiritual realization. An aspirant after 
spirituality should therefore respect food, should not 
«teal it; should gather enough food and never turn any¬ 
one from the door. This eulogy and contemplation of 
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food leads up to the grand mystic experience of the en¬ 
lightened soul who revels in the realization of the unity 
of subject and object in Brahman; this is expressed in 
musical language thus; * How wonderful! I am the 
food, I am the food-eater, I am the link between; I am 
the first born of the Law, I am older than the Gods, I am 
the navel of immortality ; who gives me protects me, I 
am food ; who refuses to give me, I eat as food; I envelop 
the whole Universe with lustre as of the Sun.’ Thus 
this great Upanisad gives, as outlined above, in a handy 
compass many of the outstanding teachings on philosophy 
and religious discipline found in the Opanisadic litera¬ 
ture. It therefore deserves to be reverentially studied 
and meditated upon by all who are desirous of attaining 
the Highest. 



NOTE ON TRANSLITERATION 


In this book Devanagari characters are transliterated according to 
the scheme adopted by the International Congress of Orientalists 
at Athens in 1912 and since then generally acknowledged to be 
the only rational and satisfactory one. In it the inconsistency, 
irregularity and redundancy of English spelling are ruled out: f, 
q, w, X and z are not called to use: one fixed value is given 
to each letter. Hence a, e, i and g always represent 3T, 5 and 

respectively and never ^ ^.nd ^ or other values which 

they have in English ; t and d are always used for cj and ^ 
only. One tialde, one accent, four macrons and ten dots 
(2 above, 8 below) are used to represent adequately and correctly 
all Sanskrit letters* The letter C alone represents Since the 
natural functions of h will be to make the agho§a gho§a (e.g. 
kh, ch, th, th, ph, gh, jh, ^h, dh, bh), it would be an anomaly 
for a scientific scheme to use it in combinations like ch and sh for 
giving ^ and ^ values; hence ch here is and sh ^ 

The vowel ^ is represented by x. because ri, legitimate for ft only, 
is out of place, and the singular ri is an altogether objectionable 
distortion. The tialde over n represents , S. Accent mark overs 
gives ^, s'; dots above m and n give anusvSra (.2.), ih and ^, n, 
respectively. Dots below h and r give visarga (:), h, and y, 
respectively. Dots below s, n, t and d give their corresponding 
cerebrals ^and ^ , s, p, t and cj ; and macrons over a. i, u and 

X give a, i, u, x respectively. Macrons are not used to lengthen the 
quantity of e and o, because they always have the long quantity in 
Sanskrit. Sanskrit words are capitalized only where special 
distinctiveness is called for, as in the opening of a sentence, title of 
books, etc. The scheme of transliteration in full is as follows : 

a, 3{r a, f i, t i, ^ U, SR Q, ^ T, ^ I, q e, # o, 

^ ai. aft au, - m, ; b, ^ k, ?^ kh, n g, q^gh, f n, c, 
^ ch, ai^j, IJ^jh, 2 ^th, ed, 

*1^ th, \ d, dh, q, n, p, ph, ^ b, bh, n, m, 
^yi sites', Rl^s, q^h. 



TAITTIRlYOPANISAD 

CHAPTER ONE (STKSA-VALLI OR 
SAMHITI UPANISAD) 

LESSON ONE 

ffe: ^ II q I ^ 

1 sj 5 pft I si # 11 

5i5t I I ^iiT% I 

^ 31^ I m i ^ 

si^qif^i I I I 3i^qpi I 

3^5 irinf^ II ^ ^rrf^: ^nf^: ll 

11 

ftrar: Mitra sr: to us (lit. happiness, bliss) propi¬ 
tious (»W?I may be). Varuga (sf: to us) ^ aus¬ 
picious (td^ may be) Aryaman »T: to us 

propitious »wg may be. ^9^: Indra sf: to us propi¬ 
tious may be), B^haspati (sT: to us 

propitious 1W5 may be). wide-stretch ing , all- 

pervading Vi§qu *r: to us propitious 

2 
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may be). to Brahman SW: I bow down. (^) 

O Vayu to thee I bow down. t<THthou ^ verily 
visible ITfr Brahman nflr art. «n3[ thee 
verily Jrei'TO;^ perceptible Vft Brahman I shall 

declare. thee verily) the right 

I shall declare. (wf»^ thee «jsr verily) the true and 
the good I shall declare. that (Brahman) 

me may protect. that (Brahman) 
teacher twg may protect. »rag may protect me. 
9Rg may protect teacher. ^ om UiPa; peace 

SJifig: peace ViPd: peace. 

May Mitra, Varupa, Aryaman, Indra, Brhas- 
pati, and all-pervading Visriu be * propitious to 
us and grant us welfare and bliss. I bow down 
to Brahman in loving reverence. O VSyu, 
I bow down to Thee in adoration. Thou verily 
art Brahman perceptible. I shall declare: 
Thou * art the right; Thou art the true and 
the good. May that Universal Being entitled 
Vayu preserve me. May He preserve the 
teacher. Me, may Brahman protect; my 
teacher, may He protect. Om * Peace, Peace, 
Peace. 

[Notes —The original place of the first invocatory 
verse is in the ^gveda, I. 90. 9. The deities invoked 
here may be regarded as the delegates among whom the 
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Supreme distributes some of His powers. They might 
also be conceived as manifestations of the One who lives 
behind them. Rgveda, L 164. 46 declares that Indra, 
Mitra, Varu^a, and the rest are but modes of the One, 
named variously by the sages. Mitra, Varuija, and 
Aryaman are three of the Adityas or deities of the 
heavenly sphere mentioned in the Jlgveda. Mitra is the 
guardian spirit of the pra^avrtti, or the in-breathing 
and the day. He calls men to activity, sustains earth 
and sky, and beholds all with unwinking eyes. Varu^a 
governs the night and the breathing out. He is 
commonly associated with Mitra, and is celebrated as 
the king of gods and the lord of the universe. In the 
hymns several grand attributes and functions are as¬ 
cribed to him, such as presiding over the waters in the 
firmament and the sea, upholding heaven and earth, 
possessing extraordinary power and wisdom, hating 
falsehood, seizing transgressors with his pas'a (noose), 
pardoning sin, and bestowing immortality. Aryaman is 
the regent of the sun and the eyes. He is the chief of 
the Pitrs {manes)^ and the Milky Way is called his path; 
he is the ruling deity in the sun as well as in the eyes. 
Indra is the governor of the atmosphere and the upper 
regions; he presides over the gods. A vanquisher of the 
demons of darkness and a benefactor of man, his power 
and energy are devoutly praised in the Vedas, and he is 
most frequently invoked. Brhaspati is the deity in 
whom piety and religion are personified, and also the 
god of wisdom and eloquence. He is therefore deemed 
appropriately the genius of speech and intellect, while 
Indra is considered that of strength, of the hands. VisQU 
is often invoked with Indra. He is the personification 
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of the light and the sun, especially in his striding over 
heaven in three steps, ‘ explained as denoting the three¬ 
fold manifestation of light in the form of fire, lightning, 
and the sun, or as designating the three daily stations of 
the sun in his rising, culminating, and setting \ He is 
also considered the chief of the Adityas and the guardian 
spirit of the feet; and finally he is identified with the 
supreme all-pervading Reality. Just as man is looked 
upon as a universe in epitome, the deities that rule 
over the cosmic functions are also conceived to have 
their corresponding rulership in the personality of man^ 
Hence it is appropriate that these gods are propitiated 
so that by their grace physical health is attained ; without 
which strenuous effort for the attainment of the highest 
wisdom is not possible. 

1. Be propitious etc ,—The various gods and manes 
are believed to thwart the attempts of an ignorant man 
to gain Self-knowledge. The Mahabharata, XIV. 22. 59 
says that the gods do not like that mortals should surpass 
them. Erhadara^yaka, 1. 4. 10 has it that as long as 
one has not realized the Atman one is like an animal to 
the gods; for he worships them like a servant and contri¬ 
butes to their enjoyment. S'ri S'a6kara remarks in 
commenting on this passage: ‘ . as men try to save 

animals from being seized by tigers etc. so the gods seek 
to prevent men from attaining the knowledge of Brah¬ 
man lest they should cease to be their objects of enjoyment. 
Gods bestow faith and other necessary virtues upon those 
whom they wish to set free and incline others, whom 
they do not favour, to scepticism and the like. Therefore 
a seeker of liberation should worship and obey gods 
and be full of faith and loving adoration.* The peace 
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invocations are meant to win the blessings of the gods 
and HiraQyagarbha to make the course of the ffadhaka 
smooth and easy. 

2. Thou verily art Brahman —From Brhadaranyaka, 
III. 7. 2 it is made clear that VSyu stands for PrS^a or 
Sutratman, known also as Prajapati or Hiranyagarbha— 
the first manifestation of Brahman conditioned by time 
and space. The conscious and unconscious activity of 
the entire universe, styled as cosmic mind and cosmic 
life, is represented by Prana which has its counterpart 
in the individual as consciousness and vital activity. 
Hiranyagarbha is endowed with Jnanas'akti and Kriya- 
s'akti, power of intelligence and movement. He is 
eulogized as perceptible, because he can be grasped by 
mind and senses. 

3. Om Peace, Peace, Peace —Om is the symbol 
and representative of Brahman. It is uttered for securing 
all-round auspiciousness. The word Peace is then uttered 
thrice to ward of all internal, external, and heavenly 
causes of trouble—Adhyatmika, Adhidaivika, and Adhi- 
bhautika Du^ikha.] 


LESSON TWO 

^ I 1 ^ \ 

^ Wm' I II ^ 

a 

51!^ Om. principles of correct arti¬ 

culation and pronunciation (the science of phonetics) 
we shall explain. speech-sound fVf: 
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accent or tone quantity power or force of arti¬ 
culation OTT: modulation or proper proportion of sound 
conjunction or close sequence of sounds, 
thus the chapter on phonetics TO: has been 

stated. 

We proceed to explain the science of phone¬ 
tics. It deals with vocalic sounds, accent or 
pitch, quantity, force required for articulation, 
modulation, and the conjunction of the letters. 

[Notes —In this Lesson we get the earliest syste¬ 
matic treatment of the science of phonetics. Vargas or 
speech-sounds are the primary element in the structure of 
the language. They form themselves into syllables and 
words. A vowel sound is present in every syllable 
determining its accent and quantity. There are three 
important Svaras (accents or tones) falling on vowels, 
known as Udatta or accute, Anudatta or grave, and 
Svarita or circumflex ; these determine the rhythm of 
the text. The vowels are short, long, or prolated in 
quantity or length of time required to pronounce them. 
The correct time taken to pronounce a short vowel 
(Hrasva) is one prosordial instant, to pronounce a long 
vowel (Dirgha) is two, and a prolated or Pluta vowel 
is three prosordial instants. A prosordial instant or 
mora is called a Matra. When articulate sounds are 
uttered, a certain force is to be exerted over the vocal 
organs in order to make the speech intelligible and 
eflfective; this is what is implied by Bala. The term 
SSma, literally meaning likeness or similarity, denotes 
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the regular pace to which the voice should be adjusted. 
Conjunction or Santana means successive flow of the 
various juxtaposed vocalic sounds. In the study of the 
Veda attention should be bestowed upon all these. 
Failure to observe these principles renders pronunciation 
defective and robs from the effect of the text studied. 
For it is believed that the relation between word and its 
sense is eternal. The story of Tvasjr, occurring in the 
Taittiriya-samhitfi, II. 4. 12 is often cited as an example 
to illustrate how the utterance of the word Indras^atru 
with the Udatta accent on the first member instead of 
on the last produced fatal result quite against Tva§Jr*s 
wish. Paqini's S'iksa Verse 52 and PataSjali’s Maha- 
bhasya first Ahnika deal with the point in question.] 

LESSON THREE 

m\ I I 

ftm I I I 

I I I 

I I I 

I sfN: i \ 

I I 3TNT^: I 
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I s^«r: I I 

I I mi I f^^- 

I slsrr sN: i jnTfRqJ i l 

apmsiR^ I 3 to?5; I I 

^ s^: I I fR«2R*Pl I 

4^11^1: I ^ q^ra^f^T s^tMt^t 1? I 
spHt I 
II it 

4^ for us TO; glory ^ conjointly (^ST^ let there be). 
4^ for us refulgence born of holy life and 

study ^ conjointly (^ST^ let there be). 

May we both, teacher and disciple, have 
glory^ and refulgence^ born of holy life and 
study. 

[Notes —1, Glory is the result of noble living and 
high thoughts. The prayer for it is the outcome of the 
longing for achieving moral and spiritual worth and not 
mere adulation among men. Yas'as, according to S'rl 
S^axikara, is dharma-nimitta klrtih—renown accruing 
from righteousness (Bhagavadgita, X. 5). 

2. Refulgence etc ,—The term Brahman has the sense 
of the Vedas, the Supreme Reality, and devout austerity 
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or Tapas, and Varcasa denotes power or refulgence. 
The whole word therefore stands for the sanctity and 
pre-eminence which one achieves by a life devoted to 
sacred knowledge and realization of the Supreme Reality 
through Tapas. Strictly speaking, this prayer becomes 
of the pupil alone, as the teacher has already achieved 
his aspirations.] 

now (in order) henceforth TOg in five 

objects of conjunction 

sacred doctrine we shall expound:— 

concerning the universe concerning 

light concerning learning concerning 

progeny regarding the body, at: they 

the great combinations ^ thus they 

declare. 

Now we shall expound in order the sacred 
doctrine of conjunction* based on the five 
perceptible objects—universe, light, learning, 
progeny, and self. The observations on these 
five objects are together called ‘the great 
combinations.’ 

[Notes—1. Conjunction etc .—The term ‘ SaihhitS* 
means conjunction or union, especially the combination 
of letters according to euphonic rules. The philoso¬ 
phical observations presented in this Lesson are based 
on this linguistic phenomenon; but to distinguish the 
philosophical application from the linguistic usage the 
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designation ' MabSsamhitajp * i.e. ‘ the great combina' 
tions ’ is given here- Samhita in grammar is closely 
connected with the science of phonetics about which the 
immediately preceding Lesson has been dealing. The 
Vedic student who has committed to memory the sacred 
text has to analyze the words and letters of the sentence 
material for deriving the meaning and for making sure the 
correct understanding of it. In order to recite the text 
with proper flow he has also to combine the various 
sentence elements. During this process, which involves 
greater penetration and subtlety of thought than in the 
mere learning of the Veda by rote, the learner cannot fail ta 
take note of the terminal letter of the first word, the initial 
letter of the second word, a third cementing element 
(a euphonic augment) in some cases, and the whole act of 
uniting. For instance, in a combined group of juxtaposed 
words like * ise(t)tvorje tva * ‘ e * in * i§e ^ 

is the terminal letter of the first word, ‘ t ’ in round 
brackets is the cementing element, ‘ t * next to it, is the 
initial letter of the second word and the act of joining 
them in connected speech is the combination ; these four 
factors of Samhita are called here Purvarupa, Sandhana, 
Uttararupa, and Sandhi, respectively. This is a matter 
of common experience to the Vedic student, and so with 
the help of the principle underlying it, some greater rela¬ 
tions that exist between objects of universal importance 
are adduced to assist him in subtle thinking on a large 
scale.] 

now on the universe :—the earth 

prior form or character, firmament 
posterior form, atmosphere junction, 
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air means of joining, thus on the 

universe one should meditate). 

The teaching concerning the universe is this: 
The earth is the prior form, the firmament is 
the posterior form, the atmosphere is the junc¬ 
tion, and air is the means of joining. One 
should meditate on the universe bearing in 
mind these interior relations. 

[Notes —The annotator states that the earth and the 
rest stand for the Devatas or geniuses of those elements. 
The whole meditation helps to contemplate the Cosmic 
immensities as an inter-related whole including all exist¬ 
ence in a grand whole. By doing so the mind goes 
beyond trifling preoccupations and attunes itself to the 
inhnite.l 

after on the lightwftl; fire 

prior form, «rf^: the sun posterior form, smi: 

water junction, lightning means of 

joining, thus upon the light one 

should meditate). 

The teaching on the light is as follows: Fire 
is the prior form, the sun is the posterior form, 
water is the junction, and lightning is the 
means of joining,—thus one should meditate 
upon light. 
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[Notes-— The Vedic seers looked upon light as a single 
entity, but appearing on earth as fire, in the intermediate 
region as lightning, and in heaven as the sun. This 
contemplation helps to steady the mind by dwelling 
on a unifying principle of cosmic magnitude, namely 
light, which has much resemblance with the ultimate 
Divine Principle to which the Upanisad ultimately 
points.] 

W now on learning teacher 

prior form, pupil posterior 

form, learning junction, instruction 

the means of joining, ![fe thus on 

learning one should contemplate). 

What now follows is the observation on 
learning. The teacher is the prior form, the 
pupil is the posterior form, learning is the 
junction, and the imparting of instruction is 
the means of joining. This is how one should 
meditate upon learning. 

[Notes —The Upani§adic seer must have chosen 
the process of learning as a theme for meditation because 
of the close relation existing between the Guru and the 
disciple, who, according to the Vedic conception, should 
live like an object and its shadow for deriving the full 
benefit of learning. There is nothing greater or holier 
than knowledge: hence its propagation and the factors 
involved therein deserve reverent meditation.] 
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next concerning birth:—in?IT mother 

prior form, PRTT father posterior form, 

JWf progeny junction, si'll<1^4, procreation ^fsvn- 

•1^ means of joining, thus wf^srST^ regarding 

progeny (wn^lraL should contemplate). 

Next the observation on progeny is given : 
Mother is the prior form, father is the posterior 
form, progeny is the junction, and procreation 
is the means of joining—thus one should 
meditate on progeny. 

[Notes —BhagavadgltS, x. 28 records S'rl Kjsija’s 
words that sexual union with the motive of progeny is 
a divine attribute, and as such sages have deemed it 
worthy of holy reflection.! 

W now regarding the self:—lower 

fj: jaw prior form, upper jaw 

posterior form, speech junction, 

the tongue RSRIRH means of union, thus Rtsqf. 
on the self one should meditate). 

What follows is concerning the self: The 
lower jaw is the prior form, the upper jaw is 
the posterior form, speech or the vocal organs 
are the junction, and the tongue is the means of 
union,—thus one should meditate on the self*. 
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[Notes— 1 . By ‘self * the whole physical aspect and 
psychical aspect of the personality are meant here.] 

fin: these great conjunctions ffijr thus 

are said). fcH: these expounded nfT- 

nffnr: great combinations n: who meditates upon 
(H: he) with progeny qfffn: with wealth in cattle 

with holy lustre with food and the like 

with heavenly worlds is united. 

These are called the great combinations. He 
who meditates^ on these great conjunctions, as 
expounded above, will attain progeny, wealth 
in cattle, food and the like, and the happy 
abode of Heaven. 

[Notes —1. Medita tes on etc .—The original word 
‘ veda ’ from VVid = to know has the secondary sense 
of Upasana or devout meditation. Upasana or devotion 
implies an uninterrupted flow of thought on an object 
recommended by the scripture. The word Upasana, 
when used in connection with service of a King or Guru, 
implies constant attention or intentness. This notion is 
implied in religious meditation also. The Vedantasutras, 
IV. 1, suggest that no rule regarding time and place need 
be observed by the Upasaka (aspirant) except in so far as 
the choice is based on facility for meditation and agree¬ 
ableness. It is, however, necessary that the aspirant 
should be seated while contemplating, as otherwise the 
mind will wander away if the body is in motion. If 
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more than one meditations are given in different texts 
having one main purport, suitable attributes may be 
combined. All meditations, except that on the Para- 
matman, are symbolic. The devotee, in the first case, 
meditates on a visible or visualized object outside his 
own Innermost Self and exalts it as a great Deity or 
Brahman Itself. Self-realization being not the aim of all 
symbolic meditations, the objects of such meditations 
may vary successively as in"" the Upasana of Maha- 
samhita given above; for the spiritual effect generated 
by the first meditation is not cancelled by the second, but 
only enhanced. Moreover in such Upasanas the result 
promised, such as objects of enjoyment, will accrue only 
if all the meditations are performed flawlessly and in 
order. The meditations laid down with the purpose of 
helping Self-realization, on the other hand, do not 
allow any shifting; after having made the choice, one 
has to adhere to it till the objective is gained, constantly 
repeating the same process. It is to be noted that the 
central principle of all symbolic meditation is that the 
symbol should be invariably regarded as superior to what 
it actually represents. The same meditation for which 
rewards are specified may be performed without any eye 
upon them for engendering purity of the soul needed for 
liberating knowledge.] 

LESSON FOUR 

^ I I ^ 
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I i I fw ^ \ 

^w[t ^ I aiN: 

1^: I m ^1 nhT«? I !2 t#^T feiRT I fghr 

^^ 51 ^: I w nr^ssr i i ^ i 
?Rrf 1 I #5^i 3^‘ Sf I ^ ^ 

^ sr^fe ^ *»f sfi3T%? 

Wflf I R Hi ^ ^5131%: ^ I 
ag i g i fi g; ^^nif 15i*rt^i?5 31131 %: ^iff 1 33 ^ 
^3Pi i^smfg ^Tsf I i tif 
33 sifil^Tf? ^ I ^T it 33 Slf% fITfl I ?#PI 
I f3 ^ ii ^Tft I 3315 : 
5 N 3 T 3f?^ I 33T 31^1 3fi^3 I 33 it stll3T%: \ 
3T3tH? 3 ife: I 1 1 it 3Tfl I 

3 it 13^ II ^ II 

of the sacred hymns seW: most excellent 
(lit. male animal or bull) manifold or appearinsr 

in various forms *T; who W^rfTti;, from the immortal 
from the sacred hymns of the Vedas wftf above 
or over arose, was produced, ?(: that pjf: 

Supreme Lord (who grants all wishes) ;n me 
with mental power, intelligence gladden or in¬ 
vigorate. (^) ^ O God, of immortality 3Flif: 
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possessor (lit. receptacle) ^ I should 

be. if my wr(t^ body able and 

active, % mine firjT tongue possessing sweet¬ 

ness to the highest degree, highly agreeable and 
may be). with the ears ^ abun¬ 
dantly may I listen (and learn). by in¬ 

telligence f^f^: concealed STV^: of the Supreme Being 
sheath or cover Thou art. ^ mine w 

learning *ft*Tnr guard, preserve. 

He* who is the most excellent in the Hymns 
of the Vedas, whose form is manifold, and who 
has sprung up in all splendour from the sacred 
Hymns,—may he, the Supreme Lord, cheer 
me with intellectual* vigour. O Lord, may 
I be the possessor of the immortal*‘Revela¬ 
tion; may* I be able and active in body; 
may my speech be sweet and agreeable to the 
highest degree; and may I, with my ears, 
listen abundantly (so that I may learn). Thou 
art the sheath* of the Supreme Being. Pray, 
preserve my learning. 

[Notes —This is a prayer addressed to the Supreme 
Being, the grantor of all wishes, asking for mental 
power and physical fitness without which knowledge of 
Brahman is not possible. 

1. He who etc .—The epithet {t§abha, according to 
traditional Advaitic interpretation, refers to Om, the 
3 



34 


TAITTIRIYOPANIgAD 


symbol and designation of Brahman. The whole formulary 
may also be taken as a supplication to God, viewed 
from the theistic standpoint, in which case the des¬ 
criptions are to be taken as those of the attributes of 
God. The mystic syllable Om is set forth in the 
Upanisads as the object of profound meditation and the 
highest spiritual efficacy is attributed to it. The Chandogyo- 
panisad, IL 23 states that this sacred exclamation was 
discovered by Prajapati through meditation for the 
benefit of the world; that it is the quintessence of the 
Veda; and that the entire speech is comprehended by 
it just as a leaf is spread over by the ribs. As ideas 
and things are inseparable, by including all ideas 
through speech it also includes all objects; hence it is 
said to possess a manifold or universal form. The 
Kathopanisad, II. 15-17, extolls Om as the highest Goal 
of all religious striving by affirming it to be the imperish¬ 
able support and best means for resting the mind. The 
Pras^nopanisad, V. 2-7 identifies it with the a-cosmic 
and cosmic Reality, Para- and Apara-Brahma, and con¬ 
siders it as the only (eva) ayatana (resting-place or support) 
to attain either of the two above aspects of Brahman. 
Further it is stated there that he who meditates with the 
help of it till departure is relieved of his sins just as a 
snake is relieved of its slough, and is lifted to the High¬ 
est. Brhadaranyaka, V, 1. 1 marks Om as identical 
with ether-Brahman to serve as a means of meditation. 
Mupdakopanisad, II. 2. 6 asks to meditate upon the 
Atman as Om, while the same text allegorically considers 
it as a bow (II. 24) from which the arrow, i.e., the soul, 
is sent to its mark; namely. Brahman. The unique 
exaltation of Om is entered in the Ma^dukyopani^ad, 
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ivhere it is identified with the -All —ens realissintum. It 
contains not only the three Matras (tnorae) but the 
mom-less part corresponding to the transcendent Reality, 
Turiya. The Bhagavadgita, from all that has gone 
before, states that the Lord Himself is Om in all the 
Vedas (VII. 8 & IX. 17), that this monosyllabic Brahman 
should be uttered by a dying man for attaining the highest 
destiny (VIII. 13), and that it is the designation of 
Brahman (XVII. 23). He who knows the sense of Om 
knows the Veda, says Manu, XI. 266. The Greek con¬ 
cept of logos borrowed by Christianity has some resem¬ 
blance with this Hindu symbol. There is no other 
holy formula so full of sacred potency or so short and 
easy to be uttered even by a dying man, except this great 
Mantra. 

2. Intellectual vigour .—Medha means intelligence and 
mental power, especially a tenacious memory. The 
seeker after Brahmavidya must be able to concentrate 
his thought on a given object and keep it uninterruptedly 
in the field of attention. In fact this power of attention 
is the essence of all education. The mind should be 
gripped by a single aim and it should once for all cease 
to wander among manifold and endless thoughts. Study 
of the Vedas is an auxiliary means to the direct intuition 
of Reality, though concentration is a direct aid to it. 
One who is a bankrupt in mental power, and has only a 
poor memory can neither concentrate his thought or 
retain what has been learnt. Hence the prayer is very 
appropriate at the very outset. 

3. Amrta literally means immortal or what confers 
immortality. Here it stands for the Vedas which are a 
means to immortality. 
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4, May I be etc .—The Upanisads declare often the 
need of strength, physical, moral, and spiritual, for 
realizing our highest destiny. The word Vicarsaija is 
an altered form of Vicak§ana. 

5. Om is the cover or sheath of Brahman. This 
figure is employed only to suggest that the Highest 
Reality which is the immediate and innermost Self of 
man can be objectified for the purpose of worship only 
through a Pratlka, a symbol. All worship except that 
of identity with the Self is symbolic and that of Om 
is the best. 

O God) TO: after (having endowed me with 
intelligence and fitness) ^ for me along with 

cattle consisting in wooly animals pros¬ 

perity, fortune WWf fetch; (*n which fortune) TO 
to my TOTO: self food and drink clothes 

»TO:(=*n:) cows >9 and for all time 

without delay or for all the time 
producing increasing fetching ^ and 

(W5 let it be). ^fT may blessing rest on this oblation* 
celebate students of Brahmavidyfl W me ITT- 
towards (or all through) come. Svaha. 

celebate students me ftr from diflferent directions 
or away come to. Svaha. celebate 

students TTT to me R* much, excessively WFFJ come. 
Svaha. celebate students be self- 

controlled, Svaha.^ celebate students fWFFJ 

be calm. Svaha. 



CHAPTER ONE 


37 


. O God, after having endowed me with in¬ 
telligence and fitness, confer on me fortune— 
consisting in wooly animals along with cattle. 
May Fortune produce for me without delay 
and for all time, bringing ceaselessly and in an 
increasing measure, food and drink and cloth 
and kine. All through, may celebate students 
of hallowed wisdom come to me. May* bless¬ 
ings rest on this oblation t May they come to 
me from far off and from different directions! 
Hail to I May they come in large numbers I 
Hail to! May they be self-controlled and 
calm! Hail to! 

[Notes —These are invocations with which oblations 
should be offered into the sacred fire for getting fortune 
and students. Wealth in the hands of an intelligent man 
is the means of doing spiritual work through which pur¬ 
ity of mind is attained, and then wisdom. From the stand¬ 
point of the teacher the prayer is altruistic, for he is as 
anxious to get a very large number of students, calm and 
free from outgoing activities, as he is anxious to get 
wealth in food and clothings. 

1. The indeclinable word Svaba marks the end of a 
formula after repeating which one oblation is offered into 
the sacrificial fire.] 

gi?lr among people »wr: renown may I attain. 

SvShS. among the wealthier 
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superior may I become. gracious Lord, 

that Wrr Thee slf^Rnt% may I enter. Svahfl. he (i.e. 

Thou) *n me srftw enter. Svaha. in that 

which has a thousand branches in Thee I 
cleanse myself. Svahg. (^) WWT: O creator and 
arranger, as ifFT: water sra?tT downwards 

course, as TTRSn: months the year (*l^ 

mingle) <5^ similarly me nsraiRnf: celebate 

students from every side OTPg come and join. 

Svahg. refuge (lit. an adjacent house) wftr 

thou art; in me smitg illuminate : HT me possess. 

May‘ I become renowned among men. 
SvSha. May^ I become superior to those who 
are wealthier (than ordinary people). Svaha. 
O gracious Lord, may I enter into Thee. Svaha. 
May Thou, O gracious Lord, enter * into me. 
In that Self of Thine with a thousand‘ bran¬ 
ches, O Lord, may I cleanse myself of all sin. 
Sv5ha. As water flows downwards, as months 
mingle with the year, so, O creator and arranger 
of all, may celebate students come to me from 
all sides. SvSha. Thou art the Refuge hear at 
hand; illuminate me, take^ possession of me. 

[Notes—1. See page 6. 

2. The Upani;ads mainly speak of knowledge and 
liberation. Hence wealth is sought to perform religious 
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rites which serve to destroy past sins. Fulfilment of 
earthly or heavenly desires cannot be the purpose of 
rites laid down in the section of knowledge, to which 
the Upani§ads belong, as the entire section of rituals 
preceding it has that one definite aim of obtaining re¬ 
wards on the earth or heaven. 

3. Enter into me. —i.e. Let there be complete unity 
between Thee and me. 

4. Thousand branches etc .—It may refer to the 
various texts of the Veda which are but the expression 
of the Pra^ava or, as Acyutakr§Qananda suggests, the 
various Divine forms such as Brahma, Vi§QU, and the 
rest. The utterance of Praijava is the best means of 
cleansing oneself of sin. 

5. Take possession etc .—‘ As a piece of iron dipped 
in mercury is converted into another substance, so do 
thou transform me into Thyself essentially and in form.’ 
—S'aiikara.] 


LESSON FIVE 

I I w I 

twi I ^ 1I m m 

iN:: I m I iN:: i *15 

^ 31^: I ^ ^ 315 :1 1 ^ ^ 
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3R«rf: I ^ I 

^ I 3ii<2iT I 

I m* I ® f?%R: I sgtiJi: i nf 
^ ^T^ ^ qmr i m ^ i 

5?n^: I ?n ^ I H I ^- 
?f^qi4ff^ II qaaqt^^: n 

Bhub Bhuvah gw: Suvab thus q?n: these 
fiwr: three % verily the Vyahrtis (mystical utter¬ 

ances). 9 further of course rlWTI^ among them (i.e. 
the Vyahrtis) this ^5^ the fourth ITf: Mahab l[m 
thus Mahacamasya (the son of Mahacamasa) 

has known by divine intuition, proclaimed. 
^ that flTir Brahman; he ^Ifin Atman ; ?r«n: other 
deities ^RTlf^' the limbs. what is called 

Bhul;i % verily this world. 3^: ^ what is 
called Bhuvaj^ intermediate space between 

heaven and the earth; what is called Suvab 

yonder world (i.e. heaven or sky); : |[f^T what 

is called Mahab the sun; by the hnn 

Wl^ indeed all ^r«BT; worlds are gladdened, 

magnified. what is called Bhdh % indeed «rftr: 

fire: gST: what is called Bhuvab ^Tg ; air; 
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what is called Suvab the sun; ITf: what 

is called Mahal^ the moon ; by the moon 

^ verily all lights are magni¬ 
fied. what is called Bhul? % indeed lauda¬ 
tory verses of the Veda; gw: what is called Bhuvab 

the chants of Samaveda; what is called 

Suvab the sacrificial formulae; H?*: what is 

called Mahab TO Brahman; TO^ by Brahman 
verily ?rif all the Vedas are magnified. 

what is called Bhu^ % indeed JfW* inspiration; 
what is called Bhuval? expiration; ^ 

what is called Suvali the breath that sustains life 
when breath is arrested ; what is called Mahab 

food; by food verily ^ all SIBffT: 

animate beings are delighted. those % 

verily these four Vyahrtis 

four and four fourfold become), 

who df: them ^ meditates upon he TO 
Brahman ^ knows. all gods to him 
tribute, homage bring. 

Bhuh, Bhuvah, and Suvah—these are, verily, 
the three celebrated mystical utterances. In 
addition to these there is, of course, a fourth 
one which Mahacamasya* proclaimed. That 
is Brahman ; that is the Atman ; other gods 
are its limbs. What is called Bhuh stands for 
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this world, the fire, the sacred verses called 
!l^ks, and the air that is breathed in (i.e. 
PiSoa^. What is denoted as Bhuvah stands 
for the intermediate space between heaven and 
the earth, the air, the S5man chants, and 
the air that is breathed out (i.e. ApSnah). 
What is noted as Suvah stands for heaven, the 
sun, the sacrificial formulae called Yajus, and 
the vital airs that sustain life when breath is 
arrested (i.e. Vyanah). What is called Mahah 
is the sun, the moon. Brahman (i.e. Om), and 
food. Verily, througjh the sun all the worlds, 
through the moon all lights, through Brahman 
all the Vedas, and through food all animate 
beings, are * magnified. These indeed are the 
four Vyahrtis comprised in a group of four and 
becoming fourfold. He who meditates upon 
them knows Brahman ; and to him all * gods 
bring homage. 

[Notes —The Vyahrtis are are used in connection with 
various Vedic rituals. They form a theme for internal 
meditation here. At present there are seven Vyahrtis, 
Bh^r, Bhuvah, Suvah, Mahah, Jana, and Tapah, re¬ 
presenting the seven upper worlds. The fourth one was 
revealed by Mflhhcamasya through divine intuition. It 
is derived from a root syllable meaning to become great, 
or to grow without limit. The term Brahman also is 
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derived from a root having the same meaning. Here 
therefore Maha^i is equated with Brahman qua Atman for 
the purpose of the meditation prescribed in this Lesson. 
In common usage the word Atman denotes the whole 
personality as distinguished from the separate members 
as bead, hands, and feet. Here the fourth Vyahrti takes 
the place of the Atman and the other three Vyahftis 
that precede take the position of the members of the body. 
By an originative injunction it is laid down that one 
who desires the rewards held out at the end of the 
Lesson should meditate that his Atman is Mahab» or 
the Virat-Brahman, of which the Vyahrtis representing 
the deities in the form of fire, sun, moon, food, vital- 
force, Om, etc. are the limbs. The sixteen divisions 
of the Vyahrtis correspond to the Sodas'a-kala Purusa 
mentioned in other Upanisads. It is also suggested that 
the various worlds are but the limbs of the Virat. 

1. MJihacamasya —By the mention of the name of 
the ]^si it is hinted that during the meditation grateful 
remembrance of the sage who initiated the particular 
worship must also be deemed part of the act. 

2. Are magnified etc .—The worlds are magnified by 
the sun by making it possible for the denizens of the 
worlds to function in due order. The moon magnifies the 
stars by its primacy among them. Brahman here stands 
for Om, and it is said that the whole Veda is esteemed 
for this essential element; or because Brahman is its 
subject-matter. By food all creatures are increased and 
gladdened, because they subsist on food. 

All gods etc. —i.e. When the Upasaka has attained 
his union with the ViraJ-Brahman as a result of devout 
meditation, all the gods pay him homage in that capacity.] 
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LESSON SIX 


^ ^ 3115^: I 

*pt: I feM: 1m# 1 ^ ^ ^ 
i qr g^^ I i q?T^ i 

53^?f i i ® ^ 


I I ^l ^ 51^ I 3n^ 

V. \ qiSl'q^ \ i 

^ friiffrit^^hf^ ii ii 



within the heart which, this (,=weU 

known) bright space in it W. that 

this intelligent immortal f^RIR: 

golden, eflfulgent !p^: soul (?5TRF^R: should be real- 
lized ? q TO^ R: ^ and worshipped). (^TT which ^pft 
hollow canal •TR called susumna) tjje two 

arteries of the palate amidst well known 

teat, nipple |[^ like hangs down (rTR ^ 

through even that ?RT passing), where 
that root of the hair is made to part (cW 

there) ^^9<Trw the two sides of the skull ttntu having 
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cleft 'i* and passes out) SETT that the 

gate leading to the Supreme Lord; (rWT through that 
passing out the worshipper) in fire 

uttering (to himself) Bhub, in air gW: 
uttering (to himself) Bhuvat, in the sun 

uttering (to himself) Suvab in Brahman 

uttering (to himself) Mahaji (v and) abides, 

stays. (inn^JT: having become the Virat-Brahman) 
self-sovereignty, uncontrolled dominion 
obtains ; the lord of the mind ^ni)(d reaches, 

(fit moreover) mVJid: lord of the power of speech, 
lord of the power of sight, tglsqfil: lord of the 
power of hearing, lord of all understanding, (^ 

and he becomes). ?RT: after that this ^TT^ntr- 

having ether as the body HWIwr-JntpfW^ that 
which has its essence in Truth and its sport in the 
life-force which is the felicity of the mind 

tranquil and perfect, abundantly endowed 
with peace immortal and divine mi Brahman 

he becomes, in the manner stated above 
O Pracinayogya, you perform worship. 

There is within’ the heart the bright space 
known to all; there, let the worshipper medi¬ 
tate upon and realize the intelligent, imperish¬ 
able, elBfulgent Soul. The* hollow canal called 
susumnS lies through the two arteries of the 
upper palate and the nipple-like growth that 
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hangs down from amidst the two palatal arter¬ 
ies; it passes® out at the crown where the root 
of the hair is made to part, opening the skull 
in the centre. That is the gate leading to the 
Supreme Lord. The worshipper, at the time 
of his final departure, gains his exit from the 
body through that passage and abides in fire 
uttering^ to himself the mystic syllable Bhuh; 
he stays in air, sun, and Brahman uttering 
to himself Bhuvah, Suvah, and Mahah respect¬ 
ively. Having become the Virat-Brahman he 
moreover obtains self-sovereignty and reaches 
the Lord of the powers of sight and hearing, 
and speech and understanding. And after that 
he® becomes the immortal and divine Brahman 
whose body is the ether, whose essence is Truth, 
whose sport is in the life-force, who® is the feli¬ 
city of the mind, and who is abundantly en¬ 
dowed with peace. You, O Praclnayogya, wor¬ 
ship in the manner described above. 

[Notes— This Lesson appears to be cryptic. For 
interpreting it S^ahkaracSrya’s commentary has been 
closely followed, and words are supplied from it to con¬ 
strue the passage directly in an unbroken manner. Ac¬ 
cording to the great commentator this Lesson lays down 
the accessories of the meditation taught in the preceding 
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^esson ; that is, the place where Brahman is to be 
worshipped as Mahat, the attributes that are to be 
remembered in the act, the passage by which the Soul 
unites Itself with the object of its worship (i.e. the 
Supreme Lord), and the location from where the Soul 
enjoys the homage paid by the gods. 

1. Within the heart etc ,—The Purusa or Soul, being 
an unextended spiritual entity, is bereft of all special 
connotation ; yet the part of the body where He can be 
realized, according to the Upanisads, is the heart, 
probably because it is the most vital and psychically 
affective part and the part which appears earliest in the 
embryo. 

2. The hollow canal etc ,—Indrayonih in the text is 
made out to be the susumna. Sayapa clearly points 
out that by saying that the susumna lies through the 
nipple-like growth hanging down from the middle of the 
hard palate, the Upanisad means only that it lies quite 
close to it. It is just like one pointing the finger to the tip 
of the branch of a tree to show an invisible star. Swami 
Vivekananda explains the process involved thus : In the 
spinal cord lies su§umna, a hollow canal, a line of action, 
running right through it. Where the spinal cord ends 
in some of the lumbar vertebrae, a fine fibre issues down¬ 
wards (probably the nipple like object hanging down) and 
the canal runs up even within that fibre, only much finer. 
When by the power of internal meditation the vast mass 
of energy stored up (i.e the infinite potentiality of the 
Purusa or Soul) travel along the su§umna reacting on 
each centre supersensuous perception results ; and when 
it reaches the brain the whole brain reacts and results in 
the full blaze of illumination, or perception of the Self. 
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The su^umnS is closed in the case of the ordinary person; 
but an adept in meditation can open the path as stated 
in the Upani§ad and gain union with the Deity. By 
the discipline mentioned here the whole body is made 
rhythmic, breath is regulated, and perfect calmness is 
brought over the whole personality. [Vide Rajayoga^ 
chs. IV & V.) 

3. Passes out etc. —cf. Chandogyopanisad, III. 14 
and VIII. 6; Kathopanisad, VI. 16; Bhagavadgita, 
VIII. 13 ; etc. 

4. Uttering etc .—In the Bhagavadgita, VIII. 13> 
similarly, it is declared that he who departs from the 
body uttering to himself Om attains the highest goaU 
According to the present seer the dying Upasaka utters 
the four Vyahrtis and is presently united with Brahman 
that is characterized as Mahat and that has the other 
Vyahrti as the members. His union with Brahman 
is here stated as abiding in Fire, Air, Sun, and Maha^. 
In fact, he gains cosmic consciousness as the cosmic 
Purusa or universal Soul. 

5. He becomes etc .—He becomes the spirit behind 
all conscious and unconscious cosmic functions. 

6. Who is the felicity etc .—Only when the mind 
ceases from its preoccupation with the sense-objects and 
turns to Brahman it enjoys true bliss; for Brahman 
is the source of the reflected happiness which the mind 
experiences even in sense contact. 

A modern scholar suggests that this difficult passage 
in the text perhaps testifies to the advanced physiological 
knowledge of the seer inasmuch as it refers the intellec¬ 
tual centre and sense centres to the brain; for the Soul 
gets mastery over these only by moving to the brain from 
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the heart. He also conjectures that the nipple hanging 
down may refer to the pituitary body to which the soul 
in the heart moves along the course of the sympathetic 
nerves, and through which further to its overlord in the 
lateral ventricle, around which, in the grey matter, are 
situated the various special sense-centres. 

LESSON SEVEN 

I 3n5 mm 

I I I JTToit sgi^fsqR 

I I Mf *nt 

gsn I I 

I li 

II 

upon the elements:— 

earth, intermediate space between heaven and 

the earth, heaven, f^; major points of the compass, 
minor points of the compass, fire, 
air, sun, ^sjpTT: moon, stars, »mr: 

water, herbs, IR^RR: large trees, Hl^nr: 

shining space or ether, ftltSTT corporeal personality or 
body, thus («n^ one should meditate). «nv after 
that irwnwr^ upon oneself :—lIwr: Prfiija, niR: Vygna, 



50 


TAITTIRiYOPANI^AD 


ApSna, UdSna, HlfPr: SamSna, power 
of sight, power of hearing, 5ff*T: organ of thinking, 
organ of speech, organ of touch, skin, irt^: 
flesh, muscle, bone, H^TT marrow(ff^ thus 
one should reflect). the sage this 

having settled, distributed fivefold % verily 

this universe (lit. all), by one set of five 

really (the other) set of five fulfils, 

preserves thus declared. 

One should meditate upon the Elements 
that compose the universe, namely, the earth, 
the intermediate space between the earth and 
heaven, sky, major and minor points of the 
compass, fire, air, sun, moon, stars, water, 
herbs, large trees, ether, and one’s body. After 
that one should meditate upon oneself re¬ 
flecting on Prana*, Vyana, Ap5na, Udana, 
Samana, skin, flesh, muscle, bone, marrow, and 
organs of sight, hearing, thinking, speech, and 
touch. The seer who revealed this by in¬ 
tuition, having grouped the various objects, 
declared that the whole universe is based on 
a fivefold principle, and that one set of five 
preserves the other set of five. 

[Note —The group under the Elements (Adhiblita) 
includes the five great elements that constitute the 
universe and their conspicuous products, tec in number. 
On the whole they form three sets of five. Under the 
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heading Adhyatma come the subtle and the gross bodies. 
The components of the first are included under two sets 
of five. The whole Virat body is thus described. The 
worshipper of this aspect of Brahman attains Hirapya- 
garbha or the World-Soul. The number five has its 
special significance because of its familiarity in two 
Vedic connections. Sacrificial worship which was the 
universal practice of the Vedic religion has five factors ; 
namely, the sacrificer, his wife, his son, and wealth 
which includes ingredients, human efforts, and gods. 
There is also a common Vedic metre called Pankti 
having five feet of eight syllables each. The seer opens 
up a cosmic vision through this principle of five based 
on facts known to all. 

1, Prafja etc ,—Prapa is that function of the vital airs 
which causes breathing in; Vyana sustains life when 
breath is arrested ; Apana functions while breathing out 
and evacuating; Udana holds the joints and effects the 
departure of the soul from the body at death ; Samlma 
circulates in the body and assimilates food.] 

LESSON EIGHT 

I ^ I 

SflT I 

I II ^ ii 
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^ Om thus W Brahman one should 

meditate on); Om thus |[^ this (universe) 
all; Om thus this 5 W % is universally 
known also compliance ^ O 

(O Agnldbra,) cause* (the Devas) to hear (that an 
oblation is ready to be offered) thus 
they (i.e. the priests who officiate at the sacrifice) give 
to know, cause to listen. Om 5 % thus OTnfSf 

Samans (Vedic hymns set to tune) (the Udgatys 

i.e. the priests who chant the Samaveda) sing. 

Om S'om thus invocations (the Hotf 

priests) recite, the priest who institutes the 

sacrifice Om |[f^ thus 5n%iTT^ word of encourage¬ 
ment, a responsive call to the address of the Hotr priest 
sr^^piTTf^ responds in recitation. ST®! the supervising 
priest in a sacrifice who sets right possible mistakes 
Om thus sets in motion, commands* 

(«ni3RR: the sacrificer) Om ^ thus obla¬ 
tion to Fire authorizes, permits. one 

belonging to the class of people who are the repositories 
and communicators of sacred knowledge ^ the Veda 
or the Supreme Truth let me obtain thus 

proceeding to recite (or explain) Om 
thus says. 51® sacred lore or Supreme Being 

obtains assuredly. 

One should contemplate : Om is Brahman ; 
all this universe, perceived and imagined, is 
Om. It^ is universally known that Om is the 
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term of compliance. The priests officiating 
at the sacrifice direct the assistant with the 
words: O Agnidhra, make it known to the 
Devas that the oblation is ready to be offered. 
Starting with Om the S5inan-chanting UdgStf 
priests sing. Uttering Om S'om in the begin¬ 
ning, the Hotr priests recite the invocations.* 
The Adhvaryu addresses his response * to the 
Hotr with the syllable Om. Brahma sets‘ the 
sacrifice in motion uttering Om. The sacri- 
ficer authorizes* the Adhvaryu to offer the 
oblation to Fire uttering Om. A Brahmana 
proceeding to recite® the Veda intending ‘ Let 
me obtain the Veda’, says Om. Assuredly he 
attains Brahman. 

[Notes —First it is laid down that one should medi- 
tate purely upon Om without thinking of any supervening 
factor. For Om is the manifesting word of God (Yoga- 
sutras, I. 27). In practice one should repeat the syllable 
Om with the mind fixed on its meaning, i.e. Brahman. 
‘ Symbol *, says Swami Vivekananda, ‘ is the manifestor 
of the thing signified, and if the thing signified has already 
an existence, and if by experience, we know that the 
symbol has expressed that thing many times, then we 
are sure that there is a real relation between them. The 
idea of God is connected with hundreds of words and 
each one stands as a symbol for God. But there must 
be a generalization among all these words, some substra- 
tu m, some common ground of all these symbols; and 
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that which is the common symbol will be the best and 
really represent them all. Om is such a sound, the basis 
of all sounds. The first letter * a ’ is the root sound, the 
key, pronounced without touching any part of the tongue 
or palate ; ‘ m * represents the last sound in the series, 
being produced by the closed lips ; and the ‘ u ’ rolls from 
the very root to the end of the sounding board of the 
mouth. Thus Om represents the whole phenomena of 
sound-producing. As such it must be the natural symbol, 
the matrix, of all the various sounds. It denotes the whole 
range and possibility of all the words that can be made." 
Thus all this universe, made of name and form, is compre¬ 
hended by Om through the words in all the languages 
denoting the objects of the universe. In this manner Om 
pervades all words and things. (Vtde also note 1 on p. 33.) 

1. It is universally known etc *—The Bhagavadgita, 
XVII. 24 says that with the utterance of the word Om 
sacrifices, gifts, and penance enjoined by the scriptural 
rule are always begun. There are scriptural words to the 
effect that all undertakings which start with Om become 
fruitful. Eight examples are cited here from Vedic 
rituals showing how Om is employed in various ways, 

2. Invocations *—The original word S'astra is specially 
applied to the verses recited by the Hotr and his assistant 
as an accompaniment to the Grahas at the Soma libation. 
They are recited either audibly or inaudibly. As opposed 
to*.the S^astra there is the Stoma which is sung. 

3. Response etc *—Pratigara denotes the responsive 
call of the Adhvaryu to the address of the Hotr while 
singing. It is an encouragement given to the latter when 
he has sung part of a hymn, and it will be taken as a sign 
to proceed. 
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4. Sets the sacrifice etc .—Urges the Jltvik, i.e. the 
performing-priest, to begin action. E.g. ‘ Om proksa ’— 
Now, you sprinkle. 

5. Authorizes etc .—While performing the fire sacri¬ 
fice called Agnihotra, the Adhvaryu has to take a 
portion of the milk from the milk-vessel and pour 
into the Agnihotrahavani. He asks the Sacrificer, 

* Shall I take out the oblatibn ? ’ The latter permits by 
uttering Om. 

6. Two roots, Vac and Vah, with the prefix ‘ pra * give 
the future participle Pravaksyan. As the former means 

* to recite ’ and the latter ‘ to convey ’ the passage would 
bear two interpretations: (1) A Brahma^a, when he is 
about to recite the Veda, says Om. (2) A knower of 
Brahman about to take his pupil to Brahman imparts 
Om (as a means). And, truly, with the help of it he 
attains Brahman.l 


LESSON NINE 

^ I TO ^ I ^ I 

^ I ^ I 

^ I sRRii ^ I 

^»nqq5|^ ^ I uto: i 
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%5^?t I ?r: li (I 

what is right and proper as fixed by the scriptu¬ 
ral rules and one’s own reflection. ^fTC^STf^ (wnwOTU 
snnW^ learning of the Veda or reciting it to oneself 
and imparting of it to others €191^ truthfulness, sincerity 
in action penance, religious observances that involve 
self-denial self-restraint JOWs absence of passion, 
tranquillity consecrated Fires (that are to be tended) 
the offering of the oblations in the Fire every 
day morning and evening guests what 

is favourable to human welfare STin offspring, family 
SRIHT: procreation at the ordained period of time 
birth of grandson or marriage of the son ^ and 
(repeated 24 times) (’SrgW’r should be fulfilled). 
truthfulness (•^ alone should be practised) 

so one who speaks the truth always 

offspring of Rathitara opines). cHT: 

he who is constantly engaged in pen¬ 
ance the teacher Paurus^i§ti ^9T«rnT- 

are to be practised) thus 

•W: Naka son of Mudgala (JfSTf)). that 

assuredly penance (clause repeated), [^ivqni- 
—the expression is repeated 12 times to empha¬ 
size that teaching and learning of the Veda should never 
be missed even while engaged in the acquisition of the 
virtues and the discharge of the duties enjoined above.] 
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The practice of what is right and proper as 
fixed by the scriptural rules and one’s own re¬ 
flection ; learning and imparting of the Vedas; 
truthfulness; religious observances that involve 
self-denial; self-restraint; tranquillity; tending 
the consecrated Fires; offering oblations into 
the Fire daily, morning and evening; hospi¬ 
tality; accomplishing what is favourable to 
human welfare ; bringing up a family; procrea¬ 
tion at the ordained period of time; getting 
the son married ;—(all these conditions should 
be fulfilled before one gets the power of 
introspection and desire for liberation). The 
sage Rathitara, who never swerved from truth, 
held that truthfulness alone would suffice; 
Paurus'isti who was constant in penance 
thought that devout austerity alone was 
enough; Naka of the lineage of Mudgala 
stressed the study and imparting of the Vedas. 
—That * assuredly is Tapas; indeed, that is 
Tapas. 

[Notes —If meditation and knowledge alone would 
give liberation, one may be inclined to question the use of 
everything else taught by the scriptures. The text here 
emphasizes that they too have their purpose to serve in 
leading man to his divine goal. 

1. That assuredly is Tapas. —It is repeated to inspire 
special regard. The highest good depends on the study 
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of the Vedas. The Taittiriyara^yaka, II. 12. commands 
to recite the Veda without fail, standing or walking, or 
sitting or lying down, so that one may be pure. Even 
the Sannyasins who are above the injunctions of the 
ritualistic part of the Veda are to study repeatedly the 
useful portions of it. The Study of the Veda cannot be 
properly undertaken without truthfulness and austerity. 
Hence the study of the Veda and its imparting alone are 
emphasized as the highest need; the other virtues 
naturally go along with them.] 

LESSON TEN 

ft I I 

W: I II ii 

I oi the Tree stimulator^ 

mover; WT mine glory, knowledge of the 

mountain ^15^ top, upper surface like high), 

(^nra; I) raised to the most 

Holy, in the Sun ^ just as the excellent 

immortal Being, endowed with lustre 

power, wealth, of true understanding, 

or + imperishable and un¬ 

changing or moistened with the ambrosia of immortality 
(*q[ and) I am. thus BptFft: (of the sage) 

Trisradku (who realized Brahman) recitation 

of the holy scripture. 
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I am the stimulator of the Tree ^ of the Uni¬ 
verse ; my* fame is high like a mountaintop ; 
elevated to the most Holy, I am the excellent*, 
immortal Being as He is in the Sun. I am 
the power ^ the wealth, refulgent with divine 
intuition; I have attained true knowledge; 
imperishable and immutable I have become. 
This is the Sacred Recitation of Tris'anku. 

INotes —It has been emphatically declared in the 
preceding Lesson that the solemn recitation of the Veda 
should not be missed by anyone seeking after welfare and 
liberation. But it will not be feasible for all to repeat 
and study the whole or even a considerable portion of the 
Veda daily. Therefore this ‘ post-illuminational mono¬ 
logue * is provided by the sage Tris^a^u as a suitable 
substitute fof the Veda, to be of use to those who aspire 
to his own realization. 

1. A gigantic tree developing from the potentialities 
hidden in a small seed, rising high up in the vast sky, 
and at times standing still and firm in the calm air, and 
at times trembling and shaking in the wind, has always 
impressed the minds of men, evoking sublime reflections ; 
and the sages have taken it as a profound symbol of God 
as manifest in the cosmos or extending beyond it. Vedic, 
Buddhistic, Gnostic, Hermetic, Christian, Islamic, and 
other traditions have reference to this universal symbol, 
both in the erect and in the inverted positions. Brahma- 
v][k§a, Bodhi-druma, Tree of Life, and the like, are 
familiar terms in the respective cultures to which these 
belong. In the Vedic tradition the tree stands either for 
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the Whole Reality or Its Cosmic manifestation. As the 
Reality, the erect Brahmavrk§a consists of a conti¬ 
nuous stem with two parts, the one extending as the 
axis of the cosmos which maintains its existence, and 
the other branching above the universe. The S'vetas'va- 
taropanisad. III. 9. states that the Great Being stands 
like an immovable Tree, without a second, in His own 
glory. The Maitrayaijyupanisad, VI. 4. speaks of the 
one As'vattha identified with Om. I^veda, X. 31. 7. and 
81. 4. ask ^ 3 fl !«?: 3?ra ^ fTOcI^ ?—what is 

that Tree out of which heaven and earth were fashioned ? 
and the Taittiriyabrahmana, II. 8. 9. 6. makes it clear 
that Brahman is that tree. The Supalas'avrksa men¬ 
tioned in Rgveda, X. 135. 1. is identified with Brahman 
in the S'atapatabrahmaQa, I. 3. 3. 9., VI. 6. 3. 7., and 
VII. 1. 1. 5. Again in the Rgveda, I. 164. 20. (which 
verse reappears as Mundakopanisad, III. 1.) and in 
I. 164. 22. reference is made to the self-same Tree 
to which the contrasted aspects of the Supreme Being 
as Jiva and Brahman are differently related. The 
Mahabharata, As'vamedhaparva, XXV. 20-22 and XV. 
12-15, has a full description of the Brahmavrksa. The 
Visnusahasranama finally counts Vrksa, A^vattha, Ny- 
grodha, and Udumbara as names of the supreme Deity. 
In the second conception, viz. Samsaravrksa, the Tree 
is inverted and it has its roots up in the Unmani¬ 
fested, branching out in the manifested cosmos. The 
Kathopanisad, VI. 1, conceives it, S'vetas'vatara., VI. 
6. notices it, and the Bhagavadgita XV. 1-3 describes 
it in detail. Sri Sankara also very eloquently com¬ 
ments on the Samsaravrk§a in both the contexts. In 
fact. Brahman being the apparitional cause of the 



CHAPTER ONE 


61 


Universe, the Tree is after all the same, and he who has 
realized Brahman in Essence, like the sage Tris^anku, 
through the knowledge of identity, is conscious that he is 
the mover of the World-Tree as the immanent Atman, 
Who is the cause of its progression and dissolution. 

2. My fame etc .—The exalted spiritual state which he 
has attained is known even to the gods who pay homage 
to him. 

3. Excellent^ immortal etc .—Refers to the Deity in 
the Sun, Cf. Chandogya, III. 19. etc. 

4. Dravi^a means both wealth and power; just as 
wealth alleviates worldly suffering, so the power of 
BrahmajSana dispels all sorrow.] 

LESSON ELEVEN 

^ I I ?nwT- 

^ qi I i 

qq}?! f 51^51 q4%5q^i ^ ^ 

I ^Tnqqqwv-qi ^ q4%5q^ i 

fq^qiiqf-sqt ^ i qr^ m i fq^ 

^ I m I qq I q p qq q i qif ^ 

qjqff^ I qifq i ^ i 

I I ^ % 

imRTj I ^ q4%- 
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§5^ I ^ I 3f I ^ I 

^ I I ^ I 3W ^ 

sn HI I ^ 

snuint: i prf 3 ti|trt: i sRSJffi 

^3:1 w ^ ?i5f I ?i5f #n: I mrt^’ 
I ^ m^i 13 ^f 3npjT: i 

3i?5jirt j^:\ w ^ #*11 m H 

#n: I sn^: i i^ifT i 

^g?RR^ I II 

3^^S3^: II 

Veda Htjjwi having instructed in ^PTOPi: pre¬ 
ceptor ^RT^^rftR^ the disciple ITgsprfer advises, 
admonishes truth (you) speak; >^4^ duty, 

law, prescribed conduct ^ (you) follow, be occupied 
with; from the solemn recitation of the 

scriptures PT not SRHf: (you) be heedless about. 
for the teacher liked, agreeable gift, prize 

having offered Jnrr-i^F5^ of descendants HT 

not (you) cut off; from truth P* not 

be inattentive; from duty P not ST^rf^- 
be heedless; ^>11^ from what is proper and 
good^sr not be careless; for well¬ 
being, auspicious rites 9 not be negligent; 
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^WOT^r^mn«rng[ from the study and the teaching of 
the Vedas sr not be indifferent; 

what is to be offered to Gods and ancestors or 
manes ^ not be mindless. he to 

whom mother is a god Wf (you) be; he to 

whom father is a god W (you) be; 9n^T4-^: he to 
whom the spiritual guide is a god (you) be; 

he to whom the guest is a god W (you) be. 
which acts, deeds irreproachable 

«if5r those must be performed, .ft (*I+l) 

and not which are different; ’infsT which 

pertaining to us virtuous actions those 

W<IT by you be intent upon, ^ and not 

which are different, ’g % whosoever V and 
than we more distinguished, superior of 

them in session by you »r not 

must not be breathed [Or by you for them 
gra^ by a seat recreation should be pro¬ 

cured]. 

Having* instructed in the Veda the pre¬ 
ceptor * advises the disciple: Speak the truth ; 
follow the prescribed ’ conduct; be * not heed¬ 
less about the solemn recitation of scriptures ; 
(at the time of your departure from your 
preceptor) offer to him the gift liked by him, 
and take care that the line ‘ of your race is 
not broken. Do* not fail to pay attention to 



64 


TAITTIRlYOPANIgAD 


truth ; never fail to pay heed to the perform¬ 
ance of duty ; do not be careless about what ^ 
is proper and good ; be not negligent of well¬ 
being ; never * be indifferent to the study and 
imparting of the Veda; be mindful of what is 
to be offered ® to Gods and manes. Let your 
mother be a god to you; let your father be 
treated like a god; let yoiir preceptor receive 
divine honour; let your guests receive from 
you hospitality like a god. Those acts that 
are irreproachable alone are to be performed^ 
and not those that are their contrary. You 
must be intent on the virtuous actions that 
proceed from us and never on the contrary. 
You^* must not even breathe a word when 
those who are more distinguished than us are 
in session for religious enquiry. (Or you must 
procure recreation for our superiors by offering 
a seat and other necessaries.) 

[Notes —In order to usher BrahmajSana, or the full 
and unmediated knowledge of the Spiritual Reality, which 
is the ultimate teaching of the Upanisads, the whole 
personality of man must be regenerated through appro¬ 
priate discipline undergone in one or more lives. Good 
work and noble conduct must precede before illumina¬ 
tion is attained; even before a suitable birth is taken- 
Those whose conduct has been good, says the Cbando- 
gyopanisad, V. 7. will quickly attain some good birth r 
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but those whose life has been evil will quickly attain an 
evil birth. Good conduct is therefore the sine qua non 
of spiritual life at all stages. He whose mind is not 
purified is not capable of acquiring Atmajfiana^ says 
Yajfiavalkya (III. 141), just as a mirror smeared over 
with dirt cannot reflect an image. The Brahmasutras, 
III. 1. 10. makes it explicit that the performance of Vedic 
rites, whether undertaken with the motive of reaping 
future rewards, or done as a course of spiritual duty 
with no desire for the rewards, will be cripple to produce 
the desired effect, if the agent of the act is not moral 
and pure. In this Lesson therefore the ideals of character 
are formulated in a gentle and humane tone for the 
edification of the daily conduct of a Brahmacarin. 

1. Having instructed etc .—Some commentators con¬ 
sider this Lesson as a parting advice given to out-going 
students by the teacher; and likens it to a brief con¬ 
vocation address. This seems to be unwarranted from 
the circumstances. Anuvacana or recitation is only for 
the purpose of memorizing the Vedas. The injunction 
to study the Vedas includes also the inquiry into and 
tfie understanding of the text so that the disciple may 
put into practice what he has learnt, on entering the next 
stage of life. S'ri S'ankara therefore interprets * anus^asti * 
in the text as (anu) after having caused the pupil to learn 
merely the text, the teacher teaches (s'asti) the meaning. 
The disciple is not to depart from the teacher’s house 
until the meaning also is grasped thorougly with his help. 
So these admonitions are to be taken as a practical advice 
given after the learning of the text of the Veda by rote 
and before starting the enquiry into the meaning. On the 
completion of that the pupil may leave the teacher. 

5 
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2. Preceptor —Acarya, literally, he who knows and 
teaches Acara or established rules of conduct (Manu, 
IL 140; 171.) He invests the student with sacrificial 
thread and instructs him in the Vedas, in the law of 
sacrifice, and in the mysteries of religion. 

3. Prescribed conduct —The term Dharma here 
stands for duty in general, i.e., to oneself, to others, and 
to God. 

4. Be not heedless etc .—At a time when books were 
unknown laying up in memory what has been learnt was 
very necessary for education. Forgetting of what one 
has learnt before is therefore condemned as slaying a 
Brahmaga—Yajnavalkya, 
III. 228. The necessity of learning is repeatedly stress¬ 
ed ; for knowledge in youth is wisdom in age. The great 
philosopher Confucius said : Love of kindness, without 
a love to learn, finds itself obscured by foolishness ; love 
of knowledge, without a love to learn, finds itself obscur¬ 
ed by loose speculation ; love of honesty, without a love 
to learn, finds itself obscured by harmful candour ; love 
of straightforwardness without a love to learn, finds 
itself obscured by misdirected judgment ; love of daring, 
without a love to learn, finds itself obscured by insub¬ 
ordination ; and love for strength of character, without 
a love to learn, finds itself obscured by intractability. Cf. 
also the emphasis on learning in Lesson IX. The T^sis 
always held that learning is the eye of the mind. They 
never allowed to glide away from recollection what has 
been once studied. 

5. Line of your race etc .—It may refer to VidyS- 
vaihs^a (succession of disciples) also, if the disciple 
chooses to be a Naisthika-brahmacSrin. 
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6. Do not fail etc. —Truthfulness is insisted a second 

time to rule out utterance of falsehood even in forgetful- 
ness. ‘ Truth is God's daughter.' S'ri Ramakr§ija said 
that truthfulness is the penance for this Kali Age. * He 
who speaks falsehood withers up to the root,’ says the 
Pras'nopanisad, VI. 1. ^ 

Cf. also ih. I. 16., Muijdaka, HI. 1. 5 & 6, 
Kena, IV. 8, and BrhadaraQyaka, 1. 4. 14. where truth is 
identified with Dharma. 

7. What is proper etc. —i. e., Acts tending to self-pre¬ 
servation. S'elf-preservation and welfare must be secured 
by religious and secular means. 

8. Never he indifferent etc. —The repetition is to 
warn against the omission of teaching others and per¬ 
forming one's BrahmayajSa. 

9. Offered etc. —worship and adoration of Gods and 
offering of Braddha or post-funeral rites to manes. 

10. Let your mother etc. —‘To love our parents 

is the first law of nature ’; and it is insisted in all 
codes of morality. ‘ He that honoureth his father 
shall have a long life says the Bible. * Are not filial 
devotion and respect for elders’ asks Confucius ‘the 
very foundation of an unselfish life ?' ‘ Let a son 

be devoted to the service of the parents as long as they 
live ; if they are satisfied with his virtue, he gets the re¬ 
ward of all religious deeds; there is no god equal to the 
mother, no guide on a par with the father; there is no 
complete exoneration from a man’s obligations to them; 
let him do for them daily what is agreeable ; and let him 
not engage himself in any religious rite without their 
permission, the sole exception being what would lead to 
liberation.’ Us'anbsamhita, I. 33—37. The mention of 
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mother first shows that she is entitled to greater honour 
than the rest. Cf. also Sayings of Sri Ramakrishna^ 
p. 146, 5th edn. 

11. Those acts etc, —The Yogavasi§tha lays down 
that what is not consistent with reason should not be 
accepted even if Brahma were to tell it. No human 
being is absolutely and perpetually blemishless. Lqye 
or admiration of one’s exemplar should not prompt one to 
copy his imperfections. The transgressions of great men 
are like the eclipse of the sun and the moon ; we look up 
to them only when the eclipse has passed. One should 
remember Paras'urama’s obedience to his father, and not 
his slaying of the mother ; S'unabs'epa’s gratitude to 
Vis'vamitra, and not his desertion of his parents; Yajna- 
valkya’s obtaining of the Yajurveda through austerity, 
and not his offending the co-disciples. 

12. You must not even breathe a word etc, —Polite¬ 
ness is the art of rendering to every one, without eflfort, 
that which is socially his due. A youth ought not 
to interpose when the elders who are full of wisdom 
and experience assemble to enquire into and delibe¬ 
rate on weighty matters. He should wait upon them 
with obedience and eagerness to learn. The alternative 
meaning is that he should render them service and 
hospitality. 

gladly and willingly (gifts) must be given ; 
unwillingly (gifts) must not be made; 

fkm according to fortune (gifts) must be granted ; 

with modesty (gifts) must be bestowed ; fJ^TT 

with fear (gifts) must be offered ; with agree¬ 

ment in opinion (gifts) must be given. 
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Gifts * must be made gladly * and willingly ; 
never give an unwilling gift. Let gifts be made 
according to one’s fortune, with modesty® and 
fear. Let there be also agreement * in opinion 
(or friendly feeling) when the gifts are offered. 

Notes.—1. Gifts .—The Mahabharata says: 

5t?R I gTsTcrpr ^ u 

=si5^?n?i. *1^1 ^?Tra[. i 3 c«ir 

11—To the sick a bed must be given, to one 
weary of standing a seat, to the thirsty some drink, to 
the hungry food, and to the blind sight; one must give 
understanding; one must give good counsel; standing 
up one must ofifer a seat—this is the eternal rule. 

2. Gladly etc *—In respect to the context the term 
s'raddha has been rendered as above. S'raddha means 
faith, earnest belief, trust, loyalty, confidence, reverence, 
composure of mind, and religious zeal. One has s^raddha 
when one has a firm and active faith in the words of a 
competent spiritual guide and the revealed scriptures, 
and is ardent, earnest, and of set purpose. There is no 
room for frivolity, vacillation, scepticism, arrogance, 
pretence, and self<depreciation in a man possessing 
s'raddha. Devotion, adoration, oblation, sacrifice, and 
prayer become full and blemishless if only they arc 
performed with s'raddha. ^ 

Let him give with sfraddha even to those who do not 
merit it—says Sures^vara in the Vartika. Cf. also 
Bhagavadgita, XVII. 20-22 & 28. According to Maha- 
naraya^opanisad, 63, s'raddha is acquired by penance. 
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Bhagavata, IV. 1. 49. conceives S'raddha as the wife of 
Dharma significantly because both are inseparable. The 
!(lgveda has a full hymn on s'raddha, X. 151. According to 
YSska’s derivation s'raddha sums up the God-receptive 
attitude of man. ; STSTRlt"! 

H g II ; «uf: 

§1^ II Agnipurapa. Cf. Chand. Up. 
i. 1. 10 & IV. 1. 1 also. 

3. Modesty and fear —Even if the gift is rich the 
bestower, in true humility, should feel as if it were only 
a very small thing in comparison with greater gifts. The 
soul is softened and sweetened by such charity which is 
the day-spring of virtue. On the other hand, an arrogant 
gift grates on the soul of the recipient. A civil denial, 
says the proverb, is better than a rude grant. 

^ I w?RT *iT3r 

H—Do not deliver a gift with disesteem, nor play¬ 
fully, for mere appearance ; that will certainly injure the 
giver—Valmikiramayana. The fear of injury done to 
oneself through some blemish in the gift, or its grant, 
should be present in the mind of the giver to make the 
gift perfect. * Wise fear begets care.’ 

3. Agreement etc .— ‘Saihvid’ is explained by S'ri 
S'adkara as friendliness; the word literally means har¬ 
mony or agreement in opinion. Hence it will give this 
significant meaning : A person should not give a gift to 
another if he disagrees with the recipient about the 
purpose for which he seeks the gift. Duryodhana should 
not have extended his royal hospitality to Srlkrg^a 
which he denied because they did not agree in the purpose 
of their meeting. 
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W now ^ for you 
uncertainty regarding acts 

doubt regarding conduct m or should arise, 

there (in that place and at that time) ^ whoever 

those who are able to judge impartially, cautious 
experienced wgfBT: independent ( =» 

not harsh >TOignTT: lovers of the Law Brah- 

maQas be present, ^ they aw there, in respect of 
those acts or the conduct which have given occasion to 
doubt in which manner would proceed, 

analogously ^tTT: (you) should rule yourself, act. 

Now, should there arise any uncertainty 
regarding your acts, or doubt in respect of 
your conduct in life, you would rule yourself, 
exactly in the same manner as the Brahma^ias, 
who ^ are able to judge impartially, who are 
experienced, independent, gentle, and intent 
on the Law, and who happen to be present 
there, would act in regard to such matters. 

[Notes — 1. Who are etc. —Briefly, approved author¬ 
ities. The Upani§adic seers hardly discuss ethical 
theories, because ethics is not an end in itself in their 
view. The perfection they sought and realized lay be¬ 
yond ethics, though through it. They held that individual¬ 
ity is only provisional and egoistic agency should be 
annihilated. The objective worth of an action therefore 
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is not an absolute standard for judging ethical values; 
they interpret all actions subjectively, that is, in terms of 
the self-denial and sacrifice which is involved in them. 
But attempts to fix the moral standard and the grounds 
of morality having reference only to individual preference 
or satisfaction, or one’s own unguided reasoning and 
ephemeral ideals have only failed. The conflicts and 
confusions of the present-day humanity owe much to the 
discard of tradition. Knowing well the relative but 
full value of moral standards and their fluctuating 
nature, the ancient seers have emphasized heteronomy in 
ethics. ‘ A good example is the best sermon ’ seems to 
have been their maxim. Adults are to mould their 
character on the pattern of those who are better than 
themselves, especially when their own understanding 
will prove inadequate. Intellectual and ethical virtues 
are absorbed through imitating one’s superiors, inspired 
by a genuine admiration for their virtues. In fact moral 
character has its basis in a multitude of specific habits 
formed in the light of the experience of those who are 
better than oneself. This point is emphasized by the 
text and is worth reflecting deeply.] 

now in (respect of) those who are 

falsely accused:—^ whoever able to judge 

impartially experienced independent 

gentle intent on Law UTlRn* Brah- 

magas be present, ^ they ?R there in (regard to) 
them IRT which manner would act ?RT similarly 

you should act. Os) command 
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<of the Veda); this (is) advice, admonition; 

this (is) the secret instruction of the 

Upani^s. this (is) commandment. 

W in this wise one should rule oneself in 

life, tjsrai « verily ^ and (after having understood) 
this <i qi R » qwrH. one should be intent upon (until 
the attainment of Self-realization). 

And now with regard to those who are falsely ^ 
accused for some crime: Conduct yourself on 
the model of those cautious, experienced, inde¬ 
pendent, gentle Brahmapas who are interested 
in the Law, and who happen to be present 
there. This is the command, this is the advice, 
this is the secret instruction of the Vedas; 
this is the commandment. One must rule 
oneself in life in the manner stated. Verily, 
after having understood, one must act continu¬ 
ously in the way taught above till the last; 
and never otherwise. 

[Notes—1. Falsely accused —One must not be quick 
to judge a person bearing others accusing him wrongly 
or calumniating him. One should observe what respect¬ 
able elders do in regard to such persons and behave 
similarly. YSjSavalkya (III. 263) says that by falsely 
accusing another a person sins as a liar, and, in addition, 
takes on himself the sins of the victim.] 
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LESSON TWELVE 


^ I i 5if I i 5 

^ I t I # aiH I 

^ I 5wt% I m[- 


I I I ?RT*rt% I 



I I ansfiSEruif^ I ^ ^rT%t 


li 0 ii 


I have declared; WTSftg^ has protected 
(See Lesson One for the word for word meaning of 
the rest.) 


May Mitra, Varuna, Aryaman, Indra, Brhas- 
pati, and all-pervading Visnu grant us welfare 
and bliss. I bow down to Brahman in loving 
reverence. O Vayu, I bow down to thee in 
adoration. Thou verily art Brahman percepti¬ 
ble. I have declared: Thou art the right 
thou art the true and the good. That Uni¬ 
versal Being entitled Vayu has protected me» 
It has protected my teacher; me It has pro¬ 
tected ; my teacher It has protected. Om 
Peace, Peace, Peace. 
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[Notes —The Deities mentioned in this Lesson were 
invoked at the outset to ward off all the obstacles on the 
path of the seeker after Brahman. The various acts of 
meditation were then prescribed to purify the mind of 
the student of Divine Wisdom. It is assumed that they 
have brought about the necessary result. It now re¬ 
mains for the student to offer grateful thanks to the Gods 
who have helped in preparing the way; otherwise the 
sin of ingratitude may still prevent the aspirant from 
reaching the goal. This is the purpose of this Uttara- 
a^anti or post-peace-chant. See also notes on Lesson One.l 



CHAPTER TWO: BRAHMANANDA-VALLI 
LESSON ONE 

jSi ^ I ^ 5^1 %3 j: i I ^ ^ I 

^ 3 I i II # 

smR I ^ ^ I ^ I 

^ 1I I 

?F*n*Ng I I 3T5|| I 3J5|5 frin^ll 

m I If ^ WW * 9f • 

lgf^fli^*w| I m I ^ ^rrf^: 

fnfM: II II 

^ us both tSf together WlfJ may (He) protect; ^ 
us both HC together gsifj| may (He) nourish ; (vra?^ 
we two) conjointly with energy ma y 

work, of we two study vigorous and 

effective let be ; ITT not may we two dis¬ 

pute (lit. bate). 
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May* He (Brahman) protect us both to¬ 
gether; may He nourish us both together; may 
we work conjointly with great energy; may 
our study be vigorous and effective; may we 
not dispute (or hate any). Let there be peace, 
and peace, and peace. 

[Notes. —For the word-meaning and translation of 
the first portion see p. 17. This sfanti is intended to 
remove the obstacles on the path of Self-realization 
as such. 

1. May He etc .—The Brahman Who is the subject- 
matter of this chapter. Great energy of intellect is 
required to understand the subtle truths taught in the 
Upanisads. The teacher and the taught must be free from 
hatred towards any creature. No ill-feeling should spring 
up between them due either to defects in the imparting or 
receiving of instruction or by entering into futile disputes. 
Perfect mutual amity alone ensures efficient teaching and 
thorough understanding. Teachers will impart to the 
beloved disciple even the deepest mystery, says the 
Bhagavata. I. 1. 8 .-^ 3 : ^ II 

^ ^ I I m 

I I 
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3T%fii[: I <#0^: I i 5qW- 

I 3igR|^: I ^ ^ P^- 

s«ks*w: I %: I m w* I 

5^: 2^: I 3T?TqT?tdf I ^ ^ qftsr I 
W ^ R«T^^a[T?RJ II 

^ Om srwf^a he who realizes Brahman the 
Supreme attains, i{^ that very fact (lit. that, 

this) it has been declared with reference to:— 

snr the absolute Divine Reality Existence 5JT5I^ 
Intelligence Infinitude. who 351^1^ in the 

intellect (lit. cave, a hiding place) in the supreme 
heaven treasured, laid (sTfl Brahman) ^ 

realizes, he as the wise, omniscient iTCROTT as 

Brahman ^ together all desires 

completely fulfils— thus. 

» 

He^ who realizes Brahman attains the Supre¬ 
me. With reference to that very fact it has 
been declared : ‘ Brahman is Existence®, Intel¬ 
ligence, Infinitude; he® who realizes Him treas¬ 
ured in the cave, in the highe^ ether, fulfils* 
all wants together, as Brahman the omniscient.’ 

[Notes —1. He who realizes —The (a) application 
and (h) purpose of BrahmavidyS is laid down in this 
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maxim, {a) The reality which we experience through 
the senses and the mind is a display of multiplicity and 
variety ; and therefore it rationally demands as its back¬ 
ground a unity which includes all. which is complete in 
itself, is determined by itself, and is capable of being ex¬ 
plained entirely from itself. This metaphysical or spirit¬ 
ual Reality, which is the substance of the experiential 
reality, is called Brahman. Brahman appears Itself as 
the phenomena, becomes the Self of man, and yet trans¬ 
cends all phenomena. The Self in man explains the 
continuity of his life-history and makes him an agent 
capable of knowing and enjoying. There is an eternal 
ground of the multitude of separate Selfs, which sup¬ 
plies the rationale of the agreement in the perceptions 
of the various Selfs and the similarity in the process of 
individual reasoning. Not subjected to local and tem¬ 
poral conditions, this background cannot but be infinite 
and undivided. It is not contained by the space. It is the 
secret power of all consciousness veiled by the mysterious 
fabric of personality woven by Karma—the outcome of 
iiesire and Ignorance—in the loom of time. Having 
therefore the same characteristics (unity, infinitude 
and transcendence of the empirical or the phenomenal) 
the Reality which forms the background of the external 
phenomena and that which is the substratum of the 
various Selfs are identical. The universal Self and 
individual Self are essentially the same. He who has 
realized this identity is called a Brahmavit or Atma- 
jfia. This is the application of this text as well as 
of all Vedanta. (6) The purpose of it is to reveal the 
path of liberation from the woes and limitations of 
repeated birth ; in short, from the turbulence of passion. 
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the bitterness of grief and disappointment. The indivi^ 
dual Self is thrown into the interminable round of 
transmigration by Ignorance veiling its true nature.. 
Ignorance begets desire, and desire generates activity 
directed towards ephemeral ends, which in the course of 
fulfilment produce good or bad tendencies, pulling up the 
individual Self to higher births, or dragging it down tO' 
lower life. Desire and activity cease only when all 
wants are fulfilled ; that is, when unsurpassed perfection 
is attained. In the clause under discussion it is clearly 
stated that he who realizes Brahman attains that 
supreme perfection. By knowing one thing another 
thing cannot be attained; so here the object of knowl¬ 
edge and attainment are the same; and also knowing and 
attaining are identical. In other words. Brahman is the 
Supreme; Its knowledge through identity is the attain¬ 
ment of perfection. The purpose of Brahman-realiza¬ 
tion is self-perfection and the attainment of illumination,, 
and liberation from the meshes of ignorance, desire, and 
rebirth. The statement given here is reinforced by 
Muijdaka, III. 2. 9—‘ He who knows Brahman becomes 
Brahman ’. He realizes the final goal of evolution. This 
realization of Brahman is not limited to mere intellectual 
apprehension; it is really a profound experience in which 
the ordinary consciousness, working in the realm of 
time and space through subject-object relation, is 
transcended—widened and deepened into its Essence,, 
namely. Brahman. Such a state is realized in the 
highest mode of indrawn concentration known as 
asamprajSata or nirvikalpa-samadhi. One who has 
attained this realization has a true and immediate vision 
of the Divine Unity, and is the possessor of supreme 
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felicity, free as he becomes from all cravings and evanes^ 
cent interests. 

2. Existence, Intelligence, Infinitude —A definition of 
an object is however a necessity before a person knows 
it; for then only he can be assured that he has known the 
right thing. In respect of Brahman, the S'ruti, first of 
all, says that it is impossible to know It, much less 
define It like other objects; Brahman is the very core of 
the knowing subject and as such It can never be made 
an object of knowledge and defined strictly. Neverthe¬ 
less two types of definitions are given in Vedanta, 
(a) by stating Its essential property and ib) by marking 
an important accidental character—called respectively as 
svarupalak^apa and ta^astbalak^aQa. The three predi¬ 
cates given here—being or existence, Intelligence or Con¬ 
sciousness, and infinitude or transcendence of spacial and 
temporal limitations—describe accurately what Brahman 
is in essence; they form the constitutive essence of Brah¬ 
man, and not Its attributes. Existence is the most uni¬ 
versal concept which leaves nothing whatsoever outside 
it. We become aware of even the non-existence of a thing 
as the existence of its absence. Existence is the 
substratum of all positive and negative entities. Thus 
awareness or consciousness and existence are never 
separable. Though there is no * existence ’ apart from 
what exists, existence is a value which is always judged 
by a conscious being. The absence of consciousness 
cuts at the root of all value including existence. Thus 
the very perception of phenomena is the proof of 
Brahman. Things are perceived as real by all; and 
the existence or reality predicated of them is the 
Keality of Brahman. The experience of Reality as the 
6 



82 


TAITTiRfYOPANISAD 


phenomena is made possible because of the Intelligence 
underlying the apparatus of ordinary consciousness. It 
is the nature of Intelligence to generate consciousness 
of things. Thus Existence and Consciousness are the 
obverse and the reverse of the same coin ; one is incon< 
ceivable apart from the other. They constitute the 
essence of Reality. But Consciousness and what is 
made conscious of cannot be—apparently at least—the 
same. Intelligence is non-material, while what it makes 
conscious of is material; that is to say, the former is 
non-dimensional while the latter is dimensional. The 
nature of the one is just the opposite of the other. 

* Matter ’ is cognized only in space-time relation. In fact 
matter is the self-limitation of Spirit or Consciousness. 
Whatever is material is thus limited. Intelligence is 
non-material and therefore unlimited—it is infinitude. 
Thus Brahman, the ultimate Reality, is in essence 
Being, Intelligenc e, and Infinitude. Etymologically too 
Brahman (from V Brh = to grow without limit) gives this 
signification. The definition of Brahman made familiar 
by the compact phrase Saccidananda, in the later history 
of Vedantic thought, may be traced to this famous sen¬ 
tence. The term ‘ satyam ’ may be taken as an equivalent 
of * sat Sat has a twofold meaning; it stands for 
Reality in its cosmic aspect and its a-cosmic aspect. A 
comparison of Chandogya, VI. 8. 7. and Brhadaraqyaka, 
II. 1. 20, makes it clear. When the term ‘ satyam *, 
(Reality), is used to denote true Being, or the prius of 
being and non-being, the phrase satyasya satyam is used 
at times. S'ri R&m&nuja whose view of Reality differs 
from that of S'rl S'aAkara considers that the three marks 
mentioned are the attributes of Brahman and emphasizes 
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^ satyasya satyam * to bring out the idea of substantival 
and attributive Consciousness. S'rl S'aiikara deems sat 
and satyam as well as cit and jSanam as equivalents. Nor 
is there any difficulty in equating anantam with ananda; 
one need not believe that it is an ancient error as 
Deussen cautiously suggests (The Philosophy of the 
Upaniqadst p. 127). It is clearly stated in Chandogya, 
VII. 23. that infinitude alone is Bliss; and that there is 
no Bliss in the finite. This much-treasured sentence 
thus gives a perfectly rational and specific description of 
the ultimate Reality. 

3. He who realizes Him etc ,—Guha or cave stands for 
the heart or intellect, because the three factors 1< newer, 
knowledge, and object of knowledge, emerge from its 
operation. Paramavyoma, the highest ether, may be 
construed either independently or as qualifying the term 
‘ cave ’; its position allows both ways. When construed 
parallely it would read : * in the cave of the intellect and 
in the remotest ether (i.e, the avyakrta aksara or the 
Unmanifested)—virtually Brahman, the cause of the 
universe in Whom all objects were hidden waiting for 
manifestation*. S'ri S'ankaracarya contends that it is 
more appropriate to take the ‘ highest ether ’ as qualifying 
the cave of the heart or intellect, the reason being that 
the purpose of the passage is immediate knowledge of 
Brahman, and that therefore the latter meaning alone 
would fit in with that context* Realization of Brahman 
in the remote space is out of tune with the rest of the 
passage; for such objective knowledge would not dispel 
ignorance and put an end to rebirth. Hence the ‘ highest 
ether * should refer to the space in the heart, the seat 
of intellect or Buddhi, where Brahman is intuited 
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as the immediate Self witnessing the modifications of 
Buddhi. 

4. Fulfils and wants —It will be evident from the 
sequel that the joy of creatures is borrowed from 
Brahman, the fount of all felicity. Ordinary pleasure 
arises only on the ground of merit, and it is enjoyed only 
through the means or channels by which it comes* 
Being conditioned by various factors, sense pleasure is 
naturally fragmentary, varying, excellable, and intermit- 
tent. It is always mediated through some vehicle or 
upadhi. The felicity that accrues to one who has realized 
his identity with the all-knowing Brahman is not an 
experience of a succession or summation of sensuous 
pleasures; it is a simultaneous experience of the entire 
bliss in an eternal Now. That unsurpassed beatitude is 
only imperfectly grasped by the intellect, and is totally 
beyond the senses.] 

from that, i.e. from that Brahman from 

this from the Atman % verily (from that very 

Atman which is Brahman) ^r^Ta[r: ether came 

to be; from ether mg: air; from air 

fire; ir&: from fire Wf: water; from water 

earth; from earth herbs; 

from herbs food ; from food gmi** the 

person, man also sprang up). ^3*: he% indeed 

this man consisting of the essence 

of food. his this (pointing out by the finger) 

indeed head; this ^^IT: right wing; 

this qqri; left wing ; this trunk ; 
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this tail, hind part, i.e. the part below the hip 
srfttW foundation, stay, ground. (about) that 
also this stanza there is: 

From^ that very Stman (which has been 
referred to as Brahman) ether came to be; 
from ether air, from air fire, from fire water, 
from water the earth, from the earth herbs, 
from herbs food, and from food the person, 
came to existence. He ^ indeed is this man 
consisting of the essence of food. This indeed 
is his head; this is his right wing; this is his 
left wing; this is his trunk; and this is the hind 
part forming the support and foundation. 
There is, besides, this stanza (of fourteen lines) 
explaining it; 

[Notes. —The object of the whole chapter is laid 
down in the first sentence and briefly explained in the 
immediately following passage by a sacred verse. The 
sequel is a more elaborate explanation of the central 
idea in all its bearings. 

1. From that very Atman etc, —Here, as in Brhada-> 
ra^yaka, I. 4. 1-4. and Aitareyopanisad, I. 1-3. Atman is 
spoken of as the First Principle from which the whole 
universe has emanated ; and in that sense It is equated 
with Brahman. Both the terms are sometimes inter¬ 
changed ; sometimes they appear side by side, one defin¬ 
ing the other. In the latter case the limitation in the 
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term Atman—more or less subjective in signification—is 
removed by the term Brahman; and the conception that 
Brahman is only an objective reality is done away with 
by the term Atman. We get in this paragraph a general 
description of the modus operandi of creation, from a 
psycho-metaphysical standpoint. Atman is determined 
as the First Principle because It is the background of 
all that we conceive and perceive. From this Principle 
of Pure Consciousness, which is also Existence and 
Infinitude, first emanates space embodying the subtle 
rudiment of matter known as ether along with time; 
this evolute develops into more distinct forms and be¬ 
comes the whole relative phenomena. The quality of 
sound is associated with this spacial ether as reception 
of sound demands ether; air is evolved from ether with 
an added quality of touch ; still more gross is fire—that 
form of energy which is cognized as heat and light—with 
the quality of colour superadded ; water springs up from 
fire with its specific quality of taste ; and finally the last 
constituent of the universe, earth, is evolved with the 
quality of smell included in. This is the analysis of the 
universe into its five constituent elements, making sensu¬ 
ous perception the standard of measure. For the first 
time we get here the five elements mentioned and 
an emanatory theory of cosmogony set up. They 
sum up inorganic creation, which in its turn gives 
rise to organic creation through vegetation and food. 
The above analysis of the universe is metaphysical 
and may be deemed unsatisfactory from the standpoint 
of modern science, the method of which is purely 
empirical. Vedanta stands for a complete synthesis 
of experience, while Science deals only with a fragment 
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of it. Both Vedantic and scientific analyses are 
based on sense experience, and their validity does not 
vary; but the difference lies in the fact that the Vedantic 
study of external Nature is for the purpose of liberating 
the soul of man from the blind mechanism of Nature. 
For that purpose the present account of evolution alone 
is serviceable. None but the absolute Reality is truly 
free and perfect; man becomes liberated only when he 
realizes that he is that Reality ; to come by that know¬ 
ledge he has to understand that he has descended from it; 
otherwise he can never realize that he is Brahman. His 
descent from Brahman is linked with the evolution of 
the whole universe cognized as the five elements and their 
products. Being only an illusory transformation of 
Brahman, man can really become perfect by dispelling 
that self-forged illusion, by recognizing that his five-fold 
personality is only an upadhi or vehicle of Brahman. 
Only an apparitional evolution of Reality which is the 
ground and support of the relatively real phenomena of 
man and the universe can make this realization rational 
and possible. 

2. He indeed is this man etc ,—Annam stands for 
food or ‘matter.* Matter is what is ‘used up* by the 
Spirit. Even the untaught man in the street can under¬ 
stand Brahman when he is told that body is the Purusa 
or Brahman. The various members of the body are 
compared to the limbs of a bird and its support and 
foundation is stressed to lead the soul to the more inward 
truths. No doubt, all creatures have descended from 
Brahman ; for It is the substratum of all. But man is 
specially cited because he alone is competent to realize 
Brahman. The picture of the bird is called up to apply 
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also to the other Kos^as which are like the physical body* 
being in the form of molten metal cast in a mould. Only 
when the body is conceived in the shape of a bird can we 
speak of a tail and a support; and only when each Kos^a 
is pictured as endowed with this support, the last Kos'a 
can be spoken of as having its ground in Brahman. This 
is the significance of the bird analogy.] 

LESSON TWO 
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«n: ^ whatsoever (lit. which, who, and) IWT: 

creatures earth fimT: attached to, contained by 

from food % truly (ffT: they) are born; 

likewise vihr by food and food 15 ^ alone remain 

alive. W«l moreover finally to it 

(they) enter, dissolve into. food % surely 

among beings pre-eminent, first; RfJfm on that 

ground food) medica¬ 

ment of all so) is regarded as. ^ those who 
^ verily food STfl Brahman (|[% thus) 

■contemplates ^ they all %mi food 

obtain. ff — 

The repetition implies that there is an Upasanavidhi 
viz. an injuction to meditate on food as Brahman, if 
one wishes food for oneself. from food 

living beings are born; those that are 

born fTfhf by food increases, are reared ; 

living beings is consumed consumes ^ and; 

hence that WH, what is eaten, food 
is called. thus. 

* Whatsoever creatures* are contained by 
the earth, truly, all of them are born from 

food; likewise by food and food alone they 
remain alive; moreover they return into it in 
the end. Surely food is the first and pre¬ 

eminent among all that is created; hence it is 
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regarded as the medicament of all. Those ^ 
who contemplate food as Brahman really 
obtain all food. For food is the first among 
beings; hence it is called a panacea. Living 
beings are born from food; having been born 
they are reared by food; food® is called 
‘annam’ because creatures both consume it 
and are consumed by it.’ 

[Notes—1. Creatures are .... horn from food .— 
All organisms are produced from inorganic matter, they 
subsist on it, and are dissolved into it after the period of 
life. There is thus a fundamental unity in Nature with 
a deep moral significance. Nature, or the Viraf-body, 
constituted of unorganized matter, is the immediate 
datum that strikes our mind at first thought. It is here 
called Annabrahman or the Infinite’s aspect of Utility* 
The scientist who considers life and consciousness as 
mere developments of matter—an epiphenomenon—as 
well as the untutored yokels, both consider matter as. 
the basis and stuff of our environment. The Upani§ad 
takes this * public ’ fact to lead the enquiring mind 
step by step to further and more complete concepts* 
The idea contained in the clause is repeated again for 
the purpose of explaining the derivation of ‘annam 

2. Those who contemplate food eto ,—The first step 
towards the knowledge of Brahman is to circumscriba 
one’s notion of Self to the physical body ; for it is natural 
for one, through excessive attachment to one’s posses¬ 
sions and kinsmen, to have the conceit that they are part 
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of one's own Self. Unless the mind that is preoccupied 
with these trappings is turned back to the interior, the 
secret of personality cannot be discovered. Hence the 
ffruti advises to reflect on one’s own corporeal Self as 
Brahman. This gross body also is called a Self because 
it is the first object which the unphilosophical minds 
jnistake for the true Self or Atman. By this Upasana 
of the Annamaya Self the aspirant takes his stand on 
the corporeal or elemental Self. If he is prematurely 
cut off from life while engaged in this practice without 
having the occasion to penetrate into the deeper layers 
of his personality, still he will attain all food, that is, the 
cosmic Person or Virat constituted of the whole material 
world. In fact, this meditation and its reward are 
meant only to divert the human mind from external 
pursuits to a fruitful enquiry into the Self. 

3. Food is called annam etc .—Here is an instance 
of the etymological method of driving home a philosophi¬ 
cal truth. Annam is derived in the passive and active 
senses to stress the idea that the cosmic Being who is 
manifest in the form of Food or Matter exists both as 
the consumer and the consumed. It is the one Spiritual 
Principal, Brahman, that assumes the multiplicity and 
diversity of aspects by being immanent in all things, 
essentially invisible and yet manifesting. In the form of 
annam the Supreme Person outgrows His own nature, 
says the Purusasukta, 2 ; and that very idea is reproduced 
in the Muqdaka., 1. 1. 8. which states: Through the 
energy of will Brahman swells and the material uni¬ 
verse—annam—is born. 5 ^ —This dimen¬ 

sioned cosmos is food and its eater—, says the Brha- 
daranyaka, I. 4. 6; it is also stated that annam is the 
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tether of life which is allegorically spoken of as the calf, 
ib. 2* 2.1; and that I 51^%:—ths cosmic Being is 
food, Pras'na., 1. 14. It is evident from all these that the 
universe is a theophany to the vision of the seers, and 
that there cannot be a real dichotomy in Reality. Matter 
is the medium of life, and hence it cannot be an antago¬ 
nistic force with which life has to wage war perpetually# 
The material environment exists to be controlled and 
utilized by the vital Energy centered in the organism* 
Life and matter exist as mutual help-mates to evolve 
greater perfection—higher levels of consciousness ; hence 
the term annam or food implies the idea of assimilation 
and evolution, and is used as a synonym of Matter. 
This is particularly significant.] 

than that % verily than this WTW- 

WldL than what is formed from the essence of food 
WWT: other interior consisting of vital 

airs Self there is); ^ by him this, i.e. 

Annamaya Self Vi: is filled, pervaded, he % truly 
cpsT: this one of the form of a person 

exactly ; his being in the form of a 

person along, according to this one 
of the shape of a person; rrng: RCT 

(?IW) middle space (^TW) WWT; 

earth (w^) (^) srftw (^) I fRj; ^ 

I 

[In this and succeeding paragraphs only the Anvaya 
of repeated words is given, omitting the meaning. See 
pages 84 and 85 for their verbatim sense.] 
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Verily, other than that‘ one which consists 
of the essence of food, and contained by it, 
is this Self consisting of vital energy by which 
this Annamaya Self is filled. Truly this one 
also is exactly of the form of a person; that 
one being in the shape of a person, this one 
also, accordingly, is of the form of a person. 
Prapa, indeed, is his head, Vyana is his right 
wing, ApSna is his left wing, SamSna is his 
trunk, and Ud5na is his support and founda¬ 
tion. Further there is the following stanza 
about it: 

[Notes—1. That one which consists etc .—The Chan- 
dogya, 8. 7-12. speaks of the material Self or the body, 
the inner Self free from the body, and the Supreme 
Self which is the objectless knowing subject. In this 
Lesson, as a further development, five Selfs are assumed, 
Annamaya, Pranamaya, Manomaya, Vijfianamaya, and 
Anandamaya, each forming, as it were, the sheath or 
husk of the true Self which is the kernel. All these five 
sheaths are common to man and Nature. Obversely by 
emanation Brahman has descended into man and Nature; 
and reversely, stripping off the sheaths one by one and 
proceeding inward and inward, man realizes the inner¬ 
most Spiritual Essence of man and Nature in its true 
and transcendental aspect. The life-energy or PrSqa fills 
the corporeal body as fire permeates a red-hot iron ball, 
assuming the shape of that object. 
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2. Prat}a etc .—These various modifications of one 
Vital Energy are here made to correspond to the mem¬ 
bers of the physical body. Akas'a and Prthvi in the 
text stand for Samana and Udana; for in this context 
no other interpretation can be appropriate. See also 
Note 1 on p. 51.] 

LESSON IhREE 
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that ground (JTWT:) the life-duration of all 

so) 3^^ is regarded as. ^ those who srrVTii^ vital airs 
mr Reality (l(Rlr so) contemplates ^ they 

entire «?9r verily wg: life reach (lit. go). irrHf: 

Prapa ff verily of creatures life; 

for that reason (m it) full life is said, 

so. of that (i.e. the Annamaya Self) ^^of 
the former who embodied Self, (^; he) 

this one ipr verily. from that 

very consisting of vital airs (?rFi?*r:) 

other than, apart from : within consisting 

of the mind WWT Self («r% there is). ^iT by that one 
this one is filled. he % verily this one 
of the form of a person ^ indeed, his 
being in the form of a person «rg depending 
on this one (i.e. the Pranamaya Self) of 

the shape of a person. ^ ^ 

injunctions (as given in 
the Brahmaijas) The hymns of the 

Atharva-veda (aw) 3^ (a) (a) I w: 

^ ; n 

‘ Whatever’ gods or men or animals exist, 
all of them depend on Pr5na for their life. 
Truly PrSna is the life-duration of the animate 
world; on that ground it is regarded as the 
universal Life (Sarvayusam). Those who 
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contemplate Pr5nia as Brahman assuredly 
attain the full span of life. For Praria is the 
life of creatures and is therefore called the 
entire duration of life, (Sarv5yusam). The* 
embodied Self of the former one is, verily, 
this one. Other than that Self consisting of 
PrSipa there is within it another Self con¬ 
sisting of Manas* by which this PrS^iamaya 
Self is filled. This one also is of the form 
of a person according to the other one’s being 
in the shape of a person. Yajus is his head, 
Bk is his right wing, Sama is his left wing, 
the injunctive part of the Vedas (to wit, 
the BtShmanas) is his trunk, and the hymns 
of the Atharva-veda are his support and foun¬ 
dation. With regard to this there is also the 
following stanza: 

[N OTES — 1 . Whatever gods etc .—Personiiicatioos of 
Cosmic forces and Indriyas (sense-powers) are called gods. 
They exist and function against the background of and 
supported by Cosmic Life called SutrStman or Praqa. 
What is measured off as the life-span of a single living 
organism is only an eddy, as if it were, in the universal 
current of Vital Energy forming a centre of Nature’s 
evolution and Spirit’s manifestation. A particular being 
is said to be alive only so long as the vital airs function 
in him. The word ' sarvSyusam ’ is repeated twice in 
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two senses; first, in the sense of universal life, because all 
creatures remain alive in the universal Life-force; second, 
in the sense of the complete span of life which in the 
case of man, according to the Vedas, is one hundred 
years. Under whatever attribute an Upasaka meditates on 
Brahman, that same attribute he obtains if he so wishes. 
He who meditates on Prai?a as Universal Life (Sarva- 
yu§am), attains the allotted full life (Sarvayusam), 
Prana being the Sutratman. 

2. The embodied Self of the former etc .—In the series 
of sheaths or Selfs the Self consisting of Prana is the 
second. Life is not confined to the corporeal body con¬ 
stituted of distinct members, but it extends to the other 
Selfs also. The second and the succeeding sheaths are 
not like the first one; for they are subtle and they fill the 
first one like heat filling a metal piece put in fire. There¬ 
fore each of them forms a homogeneous whole indistin¬ 
guishable into parts unlike the corporeal Self which con¬ 
tains all the others. Thus here is a subtler and more spiri¬ 
tual conception of the Self. When a spiritual aspirant 
becomes deeply convinced that the Pra^amaya Self is the 
cause and support of the corporeal Self, the importance 
of the latter dwindles and finally it becomes a mere 
illusion, or a shadow of the true Self; for there cannot be 
more than one Self in man. An alternative interpretation 
of the passage is this: The Atman-Brahman Reality 
which is the Self of the former (the Annamaya Self) is the 
Self of this (the Praijamaya Self) also. This view em¬ 
phasizes that all Kos^as or sheaths are an illusion called 
up by the ignorant soul on the substratum of the true 
Self. It is only in a relative sense that one Self is spoken 
of as the embodied Self of another. 

7 
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3. Manas etc,—The internal organ of perception and 
cognition is called manas. Here it is employed to 
denote all its powers also—internal and external senses, 
memory, understanding, and the rest. The Manomaya 
Self is subtler and higher than the PrS^amaya Self, and 
is the basis of the functioning of the latter either through 
conscious impulse or through subconscious modifications 
called * Saihskaras *. Just as the life-force is functioning 
in every cell of the body, the principle of manas also is 
pervading throughout the body; this fact may be assumed 
from the possibility of receiving sensations from every 
part of the organism. The same symmetrical allotment 
of parts is followed here also as before. The impor¬ 
tance of Yajus is evident, and so it is given the position 
of the head. This allotment has no basis except 
that of the assertion of the S'ruti. Yajus and the rest 
refer to a species of speech which has its origin in 
the vrtti—mode or function—of the mind which can 
be repeated verbatim. The holy verses and passages 
of the Vedas are nothing but the pure Intelligence 
of Brahman limited by the factor of mental vrttis 
assuming that form. That is how the Vedas are 
eternal; that is also why the Vedas are identified with 
Atman in some S'ruti. By accepting the words of the 
Vedas as the expression of mental acts their repe¬ 
tition becomes possible. The Vedas being one with 
Atman or Intelligence, they can shed light on truths 
hidden from the senses, which it will not be possible 
if they are mere sounds bereft of the background 
of Intelligence. The Manomaya Self of the spiritual 
aspirant consists of wisdom; it is VedatmS, says S'rl 
S^aiikara.l 
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LESSON FOUR 
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«Rf: whence all speech 9T^fl1 ^ along with the 
mind inrT^ without reaching recoil— WW^l of 

Brahman bliss f^ryn^ he who knows ^ 

never fears, thus. 

‘That* from which all speech recoil along 
with Manas being unable to reach, he who 
knows the bliss of that Brahman sheds fear 
completely for all time’. So it is. 

[Notes —1. That etc .—This stanza offers some 
difficulty in interpretation. In the place where the 
Manomaya Self is described a statement that the bliss of 
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Brahman is inconceivable and ineffable and is capable of 
routing all fear is inappropriate; moreover the same verse 
is found in its proper place in Lesson IX. S^adkara- 
nanda explains that the passage is intented to show 
that Brahman as described here is the cause of the 
Manomaya which is now in question and is required to 
be described. Anandagiri, finding that ffadkarScarya 
has omitted to comment on it assuming it to be explicit^ 
states that Brahman here denotes Manas and ventures 
the following explanation : Manas is illumined by Con* 
sciousness which is its witness; speech does not manifest 
it| nor its own modifications which are also called manas. 
Hence manas transcends words and mind. Universal 
mind and universal life being one in essence, both deserve 
the name Brahman in Its relative aspect. There is 
no cause for fear when the Upasaka contemplates 
on the Manomaya Brahman, knowing that there is 
bliss in that contemplation, and dwells in the state of 
the Cosmic Person. Then the joy of divine con¬ 
templation, which dispels all fear, is felt in the mind* 
This appears to be rather forced. The passage in 
truth emphasizes the unknowable nature of Brahman 
as far as its peculiar and essential being is concerned. 
Even though It is more than known in a special sense, It 
is also known, being the very ground of the knowing 
agent.] 
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(IW) nw: qw:; ^5 (?»w) qnwT j Hf: («qq) 

jqf (^) JjftRT (^) I «rft qq: 1 

The* embodied Self of the former is verily 
this one. Different from that Self which 
consists of Manas there is the other inner 
Self** which consists of Vijfiana or intelligence 
by which this Manomaya Self is filled. This 
one also is of the form of a person, according 
to the other one’s being in the shape of a 
person. S'raddhS*, surely, is his head; Right 
is his right wing; truth is his left wing; Yoga 
is his trunk; and Maha is his support and 
foundation. Regarding this too there is the 
following stanza: 

[Notes—1. The embodied Self etc. —i.e., Prfiqa- 
maya Self and Manomaya Self are related to one another 
as body and soul. In reality the Ultimate Self alone 
is the Self of each Self just as the basis of an illusory 
serpent is only a real rope, and not any other illusory 
appearance. 

2. Self which consists of VijKQna .—The fourth in 
the series of Selfs is the VijfiSnamaya Self. The term 
VijSfina is ordinarily employed to denote the faculty of 
discernment or of judgment, and in that sense it is 
synonymous with Buddhi. Buddhi or determinate know¬ 
ledge is only one of the functions of consciousness, the 
others being doubt, egoism, and imagination—manast 
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ahadkSra, and citta* Here VijSana is used in the sense 
of JfiSnStman used in Kathopani^ad, I. 3. 9, 10 & 13. It 
is the subject who feels as * I ’ familiarly called Jiva 
in the Nyaya system. It is the principle of Ego per¬ 
meated by the semblance of Pure Consciousness and 
forming the centre of agency and enjoyment. It is be^ 
cause of the fact that the VijSanamaya is co-terminus 
with the Manomaya and Manomaya permeates thoroughly 
the Pra^amaya which again entirely fills the Annamaya 
that a man has the notion regarding the body, ‘ I am a 
person*. While the Manomaya is of the form of 
psychoses or modifications of the mind, VijSanamaya is 
the owner of such states or modifications. 

3. Sraddha etc ,—Vide note 2 on p. 69; for Right 
and truth see pages 56, 188. Yoga is concentration of 
thought, See Kathopani§ad, VI. 11. Just as the various 
members of the body function properly only when they 
are united to the trunk, so also the attitude of S'raddhS 
and other moral excellences which the agent has to culti¬ 
vate, if he has to act efficiently and fruitfully, come only 
when they are based on concentration of thought or Yoga* 
Mahat stands for the cosmic Intellect or Hirapyagarbha 
the source, of all individual Egos. HiraQyagarbha is the 
sum total of Egos. He is the Universal Ego. Hence 
Mahat is the support and foundation of VijBana.] 

LESSON FIVE 

5 ? ^ I ^ 1 %IT^ 

^'i m i li^ siw ^ i 
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^ I ^ ^ ^m I 

^ I ?IRT5I 'WT%T5q<n5,l ST^syR 3n- 
tl|tss;!RHq: ^ I fT ^ ^ I 

?IR 3 F(^ P 5 ^: \^m fk^ 

I ^ 2^: I 2^J 13n^tR 

3nr*n I 8w 5^ Jjfpi I <1^ II 

^ 29Wt^m: II 

(the agent possessing) intelligence *n|TH 
sacrifice performs; «5m% deeds ^ and also 

performs. all ^«IT: gods f%an^ Intelligence 
(sense of I) first, pre-eminent im Brahman (5% 

so) worships. (?I: any one) In- 

telligence ^ Brahman contemplates if— 

from that <1 not SHTHlRf is heedless about if—(H: he) 

qrlft in the body qj^lT*f! sins %?qT having laid aside. 

all desires attains. ^thus. 

^ wim («:) >?q: i ^wrni % qtreiini 

f^ g wwq t tt . irwr: wwr i j ^ «5q; i 

H: % <5^: «?q « rtfq jqql^en^ wg qrq*i gqq- 

fk^i I ftqq. «iq ?req %T:; {^) ’»^s $ 

JTiih?: (riqq) »trr: W: j (?req) wm; HV (riqq) 

3P*f (qt) jrf^ {%) I «iq-. ’(iq^ » 
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‘The* agent possessing intelligence per¬ 
forms sacrifice, and also accomplishes the 
various deeds. All gods worship VijfiSna as 
Brahman, the eldest. If one contemplates 
VijfHna as Brahman, and never grows heedless 
about it, one lays aside all sins in the body and 
attains all desires ’. This one, verily, is the 
embodied Self of the former one. Within* 
this VijfiSnamaya Self and apart from it is 
the Self consisting of bliss by which the former 
is filled. This one also, truly, is of the form 
of a person, according to that one’s being in 
the shape of a person. Love* is his head, 
joy is his right wing, delight is his left wing, 
bliss is his trunk, and Brahman is his support 
and foundation. On this there is also the 
following stanza: 

[Notes—1. The agenT possessing etc. —VijSanam, 
as has been pointed out, stands for the individual Soul 
who is the agent and experiencer of all work. Truly the 
agency and enjoyership belong to the VijSanamaya Self; 
but it is falsely imputed to the Pure Consciousness that 
is the witness. Sacrifices like Jyoti§{oma and all deeds 
in general which an agent performs are done by the 
VijSanamaya Self through the various other selves which 
are but its instruments. What is microcosmically known 
as the individual Self is macrocosmically Hira^yagarbha 
or Mahat or SutrEtman,—the Cosmic Ego centred in 
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<osmic understanding or VijSana. This HiraQyagarbha 
or VijSana-brahman is spoken of as the eldest because 
He is the first manifestation of the Ultimate Reality in 
the realm of causal relations, and so He is the cause 
of all subsequent activity. By contemplating on Him 
the gods have attained their eminence. Vijnana is really 
proximate to Brahman-Atman Reality, as there is only 
a thin veil separating it. And therefore it is easy to 
realize Brahman through it. There is true similarity 
between the individual Ego, or the VijSlanamaya Self, and 
Cosmic Ego or Hiranyagarbha inasmuch as both are 
agents and enjoyers, the one being the particular and the 
other the total. The latter may therefore be contemplat- 
•ed in terms of the former; that is, one may meditate : ‘I, 
the Vijfianamaya Self, am the Vijnanamaya Brahman 
or Hiraqyagarbha in essence *, By constantly practising 
this type of contemplation zealously, the aspirant’s mind 
will not wander away to the other outer sheaths which 
are only the vehicles of the Vijfianamaya Self, and he 
will be rid of all sins ; for the root of all sin is the conceit 
that the body is Self, and the attachments and aversions 
that follow in its wake. He who is firm in the idea that 
^ I am Vijfiana and Vijfiana alone ’, and so devoted to the 
contemplation of Brahman in the Upadhi of intelligence, 
hardly feels that he is an individual acting and enjoying 
and suffering like the ordinary unregenerate men; and 
at death he will be united to Hiranyagarbha or the 
oosmic totality of souls. Thence he will enjoy all desires 
by his mere will. The immediate result of the meditation 
^n the Vijfianamaya Self is the realization that the 
Manomaya Self too is only an involucrum, a wrapping, 
and 3 uch an instrument of the still interior Self. 
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2. Within this e#c.—The fifth and the last in the 
group of Selfs is the Self consisting of bliss. It has 
been jstated that the VijSSnamaya is proximate to the 
real Atman ; but Atman, the pure Spirit-Essence, is not 
an agent. Even when one has withdrawn the notion 
of Selfhood from the external sheaths and fixed it on 
the VijSSnamaya Self, the idea of agency or ego is not 
eliminated from one’s consciousness. The core of the 
VijS^amaya Self is the notion of agency. So here 
Ae Anandamaya Self is taught still inward to that. 
Anandamaya is the true Self without the notion of 
agency, but conditioned by the internal organ modified 
as joy etc. which are the fruit of knowledge and action. 
Even here the Self is not absolutely free from all 
trappings, because there is the thin upadhi of intelli¬ 
gence transformed as joy etc.—hence Anandamaya too 
is an effect, the happiness resulting from thought 
and action. Agency and action are correlates. All 
actions are performed for the pleasure of an enjoyer; 
i.e. actions have their ground in the feeling of present 
or prospective joy which an agent entertains. Just as 
action and joy are cause and effect, so also agency and 
enjoyership have the same relation. Hence it is stated 
that the Anandamaya Self is inward to the VijfiSna- 
maya Self, and distinct from it. Joy is not a local sen¬ 
sation ; the whole personality is pervaded by it, and so 
the Anandamaya Self is taken to pervade all the other 
Selfs, one filling the other. Pain is believed to be the 
property of the Manomaya Self whereas joy alone is the 
property of the Anandamaya Self. Joy again is a posi¬ 
tive state. Pleasure is not the cessation of pain, for it 
is felt even when there is no pain preceding itf One 
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experiences joy all of a sudden when good music is 
begun even if one was not in a painful mode; and just 
as all other positive experience, pleasure too admits of 
degrees. That pleasure which is experienced by the in* 
dividual agent is only a fraction of the Supreme Bliss or 
Brahman. Even the worldly joy is not entirely diflferent 
from the bliss of Brahman; it is either a reflection or 
a bit of the bliss of Reality. Ananda is an entity in itself 
and the very being of Self; this is evident from the fact 
that the individual Soul is the highest and dearest object 
of love. All other objects have value only for the sake 
of the individual Self. The individual Self in its essence 
is intelligence-bliss, but the bliss aspect is revealed only 
when the mind is in a tranquil state which may be in¬ 
ferred from dispassion, patience, generosity, and other 
similar virtues. But when the mind is in a violent or 
erring state, only the aspect of Consciousness is revealed 
in the modifications of the mind. Even though the Self 
alone is the object of love, and so in truth Bliss itself, by 
dwelling in each body it becomes divided and so becomes 
limited. Hence the Anandamaya Self cannot be Brahman 
Itself Whose bliss is not subject to any condition what¬ 
soever. The Chandogyopanisad, VII. 23. 1. states that 
infinitude, without any limitation whatsoever, alone is true 
Bliss. So here the Upanisad, without mentioning any 
reward for the contemplation of Anandamaya Self, as it 
has done in the case of the other Selfs, directly states 
that Brahman is its support and foundation. 

3. Love is his head etc .—The Anandamaya Self also 
is of human shape because it fills the previous Kosfa com¬ 
pletely. The three distinctions in joy, noted here as love, 
delight, and bliss, relate respectively to the perception. 
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obtainment, and enjoyment of a liked object. They are 
only the reflections of Bliss in the s&ttvika state of the 
mind. The support and foundation of the Anandamaya 
Self is Brahman. The Anandamaya Self expresses itself 
in various degrees in different beings; and also it is ex¬ 
perienced as love, joy, and delight by the same being 
according to the various conditioning factors; but the 
Supreme Brahman, Who is the inexcellable Bliss, is the 
basis of it as that of the others. It is for the purpose of 
conducting the individual being who is engrossed in 
sense objects inward and inward until he realizes his 
innermost Self, namely the non-dual Brahman, that the 
five Kos'as have been described. It may be noted also 
in passing, that S'ri Safikaracarya deems that the true 
Self of man and Nature is Brahman, and that all the five 
Kos'as are but illusory apparitions of the one true Self; 
they are called Selfs only by courtesy. The Vijfianamaya 
and Anandamaya together form the individual soul as the 
agent and enjoyer, while the other sheaths form merely 
its instruments. This is just what is demanded by 
Non-dualism through the testimony of reason and 
scripture. S'ri Ramanujacarya and other teachers inclined 
in his way take the Anandamaya to be Brahman and 
the individual souls to be distinct and separate from 
It. Both the positions are reasoned out in the respec¬ 
tive commentaries on the Anandamayadhikarai^a of the 
Brahmasutras, I, 1.] 

LESSON SIX 

^ I ^ II ^ 
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I ^ I i fir- 

I ^ »Ng^ ^ I sni^f feiii 

1 I I n ^ 

I H qqfsqcqq I ^ I |^?=lS- 

<ra[3iq I f%^ I ?ic(g- 

R^ I m I ’R I %!- 

^rt^RR R I %Tg Rlf^RR R I RTfR R 
^i^R5[ I Rf^R ftR I I RR% 

^ n Rgt^RTRl: u 

im Brahman unreality thus ^ (a person) 

knows %?H if, H: he ^TfFC. a nonentity, unreal truly 
becomes; IW Brahman «r%r exists thus 
(a person) knows %r)[. if, rRT: in consequence of that 
him right, good fk^: they consider ; so. 

?iw qjiw imf)?: wwn (fr:) «{«r: ii 

If^ a person takes Brahman for an un¬ 
reality, truly he becomes a nonentity. If he 
understands that Brahman is an existent 
entity, in consequence of that, the wise will 
consider him right and good. The* Self em¬ 
bodied in that one—the VijHanamaya Self—is 
indeed this one, i.e. the Anandamaya Self. 
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[Notes —1. If a person etc *—It has been made 
clear that the VijSanamaya and Anandamaya Selfs are 
but the transmigrating individual Soul in the capacity 
of the agent and the enjoyer. These sum up the series 
of Selfs constituting the apparent personality of man and 
his individuality. Is there anything beyond or interior 
to these fivh Selfs that constitute the personality ? Such 
a question can very well arise, because Brahman tran¬ 
scends all empirical usage. Obtuse minds do not accept 
what they do not actually perceive ; they consider what is 
beyond sensuous experience as mere figment. Therefore 
the S'ruti now establishes, by the method of doubt and 
enquiry, that Brahman spoken of as Sat at the opening 
of the chapter is a positive Reality. He who refuses to 
accept the supersensuous Brahman becomes as good as 
a nonentity; for thereby he loses the most precious thing 
in his life and drifts without any aim of existence. 
To live without any human aspiration is as good as non 
existence. The power of thought is such that he who 
meditates on Brahman, the Essence and support of his 
own life, as nothing will truly cease to exist; on the other 
hand, he who meditates on Brahman as the Real finds 
value in existence. To the former the path of righteous¬ 
ness is meaningless ; the latter is on it. One who has 
unshaken faith in the holy Reality of Brahman strives 
to realize that infinitude of Bliss and Intelligence that 
Brahman is, by penetrating the material and quasi¬ 
material involucra that wraps It. He treads the moral 
and spiritual path with that motive ; but the sceptic has 
no goal or ideal of perfection; distracted by the frag¬ 
mentary sense-enjoyments, he fritters away his life 
without evoking any true worth out of it, condemned by 
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the wise as insecure and bereft of virtue. He is the true 
atheist who denies his own true Self and thereby 
wanders in the winding path of ignorance with no star 
to guide, no rudder to steer, and no motivatory force to 
impel. The nature of such souls are described in the 
Bhagavadglta, XVL 9 as ‘ Nastatmanab bereft of the 
soul. Brahman is the sheet-anchor of all moral living: 
He is the Dharma-yupa, or the Pillar of Virtue—as the 
Vi§Qusahasranlma calls the Divine Reality. 

2. The Self embodied etc .—The last Self, Ananda- 
maya, stands in the relation of the soul of the VijSana- 
maya Self. Since each Kos'a is said to completely fill 
the preceding one—like circles described from the same 
centre and having the same radius falling along the same 
circumference—it is easy to see that they all form a five¬ 
fold appearance of the one true Self which is Brahman. 

now therefore fTgJTin: questions relating to 
what has been taught before :—whether Jp: ^ any 
one who does not know Brahman ^ having 
departed yonder world (Here the yonder 

world denotes Brahman) attains ? or 

any one who knows having departed 

yonder world (Brahman) attain » 

whether ? 

Now therefore the following questions arise 
in respect of what has been taught: Does 
anyone who has not known Brahman attain 
It, after having departed from this world ? 
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Whether anyone who has known Brahman^ 
departing from here, attain It ? 

[Notes —In the preceding Lessons the five Kos^as 
have been introduced for the purpose of setting forth the 
knowledge of Brahman. Brahman has descended into 
human personality through ether and other elements and 
the five sheaths. But Brahman is the true Self of the 
enlightened as well as of the ignorant, being the common 
Cause. Hence these questions arise. The plural * ques¬ 
tions ’ is explained by doubling the two main questions: 

‘ Does he reach ? or does he not ? * The questions may also 
be formulated thus:—Does Brahman exist or not ? 
Brahman being the same everywhere, if he who knows 
not fails to attain It, may it not be supposed that he who 
knows also may be barred from attaining It ? Will he 
who knows Brahman attain Him or not ?] 

many may I be; let me procreate 

myself—so W: He Wpnnm desired. W; he 
austerity performed (brooded over) I?: he 

austerity having engaged himself in this 
all projected— ^ whatever there is- 

here. an. it having brought forth aaC. it verily 
^iginfwiaL entered into, aat, it having entered 

Hai. being ^ and aia( the beyond ^ and became^ 

(fl*. He) defined ^ and undefined ^ 

and, ^ supported unsupported ^ and, 

^ knowledge, consciousness non-know¬ 

ledge, unconsciousness V and, real *9 and WiJidH. 
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unreal V and became). m whatever 

there is here the Reality became. ?Rt for 

that reason Real so they say. 

He^, the Atman, desired: May I become 
many ; let Me procreate Myself. He® brooded 
over Himself. Having brooded, He projected 
all this—whatever there is here. Having 
brought it forth, verily,^ He entered into it; 
having entered it, he became both the Being ^ 
and the Beyond. He* became the defined and 
the undefined, the founded and the foundation¬ 
less, the conscious and the unconscious, the real 
and the unreal; whatever else there is—yea He 
became the entire Reality. For that reason 
sages declare that all this is Real. Regarding 
that there is also this verse : 

[Notes—1. He, the Atman, desired —In this passage 
we get a sublime statement of creation as an act of the 
Divine Will. The emanation of the cosmos from Brah¬ 
man as described in the second Lesson places beyond 
doubt the existence of Brahman ; for the universe which 
we experience is an existence, and it cannot therefore 
spring up from non-existence. But even an insentient 
Primordial substance can be the First Cause of subse¬ 
quent evolution, as the Sadkhyas and the scientists may 
have it. The Upanisadic view is just the contrary. It 
8 
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is declared in the above sentence that the Will of tSe 
Divine Being is what is behind this projected universe. 
The root ' kam ’ in akamayata (= desired) is used in the 
same sense in the Rgveda, X. 129. 4 where ‘ kama * means 
will. Unlike, however, the kSma of creatures, the Will 
of the Supreme Being is one with Himself, because there 
is nothing besides him, and He does not need the help of 
accessories to bring about His Will. What is actually 
meant by the act of His Will is only the manifestation 
of the multiplicity and variety of the phenomenal universe, 
which is already present in Him as a possibility, by His 
own power of denomination and appearance, technically 
called nama-rupa-vyakarana. These two oft-quoted Cos¬ 
mological passage of this Upanisad establish that Brah¬ 
man is the efficient cause and the material cause of the 
universe, in the language of logic. But metaphysically 
the universe having no separate existence outside of 
Brahman, Brahman is just its apparitional cause only. 

2. He brooded over etc .—The original word ‘ tapas * 
literally denotes heat or heat of meditation. Penance is 
not its equivalent as there is no expiation involved in it 
here. What is meant to be conveyed by ‘ tapas * in this 
context is God’s thought or intention about the design 
of the universe, His anguish and passion to express 
Himself in the universe. 

3. Verily^ he entered it etc .—It should not be sup¬ 
posed that the Divine Being enters into the created objects 
as a person having built a house entering it; this is 
impossible because the Deity is a Spirit without any 
spacial relation whatever. He is All and the Whole; 
and the whole can never be contained by the part. The 
allegory is meant only to point out the truth of the 
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evolution of Nature. The evolution of Nature is only the 
manifestation of the Spirit. Unless Spirit is somehow 
involved in Nature its evolution is unintelligible for us. 
According to Vedanta there is no absolute and total return 
of the universe to its Source, in time. Only individuals 
return at the completion of their evolution; i.e. when 
they attain liberation. The purpose of the Veda is to 
teach the science of liberation and illumination; and 
these two ends of life are achieved by the Divine involved 
in the individual and undergoing the limitations of birth 
and rebirth. Hence a clear statement to the effect that 
the individual soul who is to realize the Divine is in 
truth the Divine Himself is required, apart from the 
general assertion that the whole universe is a theophany. 
Moreover the figure of God’s entrance into creation 
stresses the fact that Nature is the living garment of 
God, for He indwells, inspires, and controls the whole 
universe. 

4. Being and the Beyond ,—Sat and tyat are trans¬ 
lated so. The two terms stand for what is manifest, 
gross, or concrete and what is unmanifest, subtle, or 
abstract. What is actually meant here by the statement 
is this: That infinite part of Brahman which is in¬ 
susceptible of manifestation includes and exceeds that 
finite part which is manifested as the universe. 

5. He became the defined etc ,—Brahman being the 
ground and substratum of all, He is immanent even in 
contradictories. Whatever there is, perceived, intuited, 
or imagined, all that is He. The whole universe is Real 
as Brahman. Attention should be specially drawn to 
this passage as it clearly shows that the universe is never 
a non-existence like a square-circle or the human horn. 
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Brahman is the all in all of the universe; intuition of 
Brahman is not a transmutation of the universe into 
Brahman or a rejection of it; it is only the correction of 
an error in perception. Just as it is not possible to 
correct the erroneous perception of a snake in a rope with¬ 
out the knowledge of the identity between the superimpos¬ 
ed snake and the actual rope, so also it is not possible to 
realize that there is only one Reality which is Brahman, 
without the knowledge of the identity between the world 
and Brahman through proper testimony. By stating 
that all this is Brahman the passage in question serves 
this purpose most appropriately. Brahmajnana is not 
an act of contemplation in which one object is replaced 
by another; it is a total comprehension in which con¬ 
sciousness is deepened and widened and made to work 
in all levels. That is why S'ri S'ankara says while 
commenting on Brahmasutras, 11. 2. 29. 

^ —the objects experienced 

in waking perception are not cancelled at any state. 
S'ri Ramakrsna also states that one who has climbed 
to the terrace finds that the steps that have led him there 
are also made of the same substance of the terrace.] 

LESSON SEVEN 

312^ WT I ^ I I 

^ ^ I I I 
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^ I 3^ IBs 

^TO5^s;n?»^sfN%sf5RR^svi4 q|^ I 

^ ^ I 32[T ^3 

I 3W ?r:iI 44 I ^^ ^|4t*NT- 

3^^ I 3^ ^fh II ^ li 

«rJr in the beginning Non-being % indeed ^ 5 ^ 
this was; from that % verily Being 

tTSTRRT was born. that self by itself 

created. TOTT^ in consequence of that 
self-created is designated, so. ^ 

what % verily that gf cTO, self-fashioned W. he % 
indeed a flavour, this one flavour ff 

surely only having grasped blessed 

becomes. who % indeed ^ just, possibly 
would breathe, «P: 5^^^CTT?^ breathe forth, live, ^ 
if this %n^^: bliss in the ether not 

would be! this one T% assuredly alone 
causes blessedness, this one (the indi¬ 
vidual soul) whichever time truly indeed 
invisible incorporeal, unreal 

nameless, undefined, unutterable homeless, 

suppoTtless peace, resting-place 

obtains, then W. he peace, fearlessness TR: 

attained becomes. ^erT when merely ^ verily 

this one (individual soul) in this ? even 
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smallest separation 5 ^ makes W then 

for him fear is; that g certainly 

•JIT indeed unreflecting knowing one 

fear. ?Tg wfq I 

‘ In ‘ the beginning this was indeed Non- 
Being. From that, verily, Being sprang up. 
That of itself assumed a self. Therefore It 
is called the self-made,* or the well-made.' 
He, truly, is the flavour® which is the essence 
of existence. Surely by grasping the flavour, 
this one, the individual soul, becomes blessed. 
Who,"* indeed, would breathe, who would re¬ 
main alive, if this Bliss were not in the ether I 
Indeed it is He and He alone that causes 
blessedness. Now, the individual ® soul be¬ 
comes fearless only when it obtains a firm and 
peaceful ground in that invisible, self-less, 
unutterable, supportless. Reality. Whenever 
it assumes the smallest® interval in that state 
of identity, then it has fear. That is why even 
a wise man has fear when he is not reflective. 
There is this memorial verse also regarding it: 

[Notes—1. In the beginning etc .—It does not denote 
the opening of any age, but only the first in order. Crea¬ 
tion is an eternal flow in an ever present Now, of which 
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empirical experience is not possible. What is presented 
here is not an agnostic conception of a primal non¬ 
existent as some modern philosophers would think. 
Chandogya, VI. 2. 1-2. makes that amply clear. 
Absence of attributes or properties cannot be equated 
with non-existence of the absurd or the self-contra¬ 
dictory like a human horn or a square-circle. J^gveda 
X. 129. places Brahman above Being and Non-Being. 
The separation of Self and Not-Self is the start of 
creation ; therefore the Supreme Reality is first said 
to have assumed of its own accord a self. The indivi¬ 
dual soul too finds firm peace only in the self-less— 
i.e., non-dual—invisible Reality. Being and Non-Being, 
Saguqa and Nirguqa, are correlate aspects of that 
one Supreme Identity. Non-Being is the permissive 
principle, or the first cause, of Being from which 
the universe issues. The Ultimate Reality is at times 
negatively characterized in other religious traditions also. 
S'unya or Void is one among the one thousand appella¬ 
tions of VisQU. The German mystic Bohme said, ‘ The 
Nothing bringeth itself into a will.’ 

2. Self-made etc ,—Brahman being the Cause par- 
excellence, He is called Sukrta. The word svakrta is 
blurred into sukrta and two meanings are ascribed to it in 
these forms. Being the First cause, Brahman is svakrta 
or svayambhu. Sukyta is the good or meritorious act 
which brings about desired effects. Actions have power 
to produce their respective fruits only through the great 
common cause. Brahman. Prof. Deussen detects here 
* the first germ of a belief in a providence that guides to 
ends’. There is also the hint that all good acts are 
divinely inspired. The Mahimnabstotra says that the 
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acts of worship go to slumber as soon as they are done; 
no sooner the deed is done than it is annihilated ; its fruit 
is granted by the Lord who is eternally vigilant, verse 20. 

3. Flavour which is the essence etc .—‘ Rasa is the 
sappy vegetative life in trees and plants, a tincture in rain, 
the elixir of life, the soma-dew that drips from the world- 
tree, seed in all that reproduces its kind, savour in all 
things eaten or drunk, and the principle of beauty in art ’ 
—says a modern critic. The one quality of Rasa is that 
it causes satisfaction. But for the value of Rasa is that 
world is destitute of taste or flavour. One who has 
comprehended the Bliss of Brahman is immersed in feli¬ 
city and enjoys like a bee which has settled on a flower full 
of nectar; his mind is supremely delighted. Nothing 
attracts a pure mind more than the Bliss of the Divine; 
if God were not Rasa none will be attracted to Him, 
The Vai§gavas of the Bengal School identify Rasa with 
S'ri Krsna. While annotating the third verse of the 
Bhagavata Vis'vanathacakravartin argues thus: In the 
Taittirlya the Kos'as from Annamaya to Anandamaya are 
set forth in an ascending grade of superiority, culminating 
in Brahman Who is the foundation, and then Rasa is 
identified with him ; so in that series Rasa occupies the 
apex. Rasa is not identical with Brahman but the base 
of It. In support of it Bhagavadgita, XIV. 27. is quoted, 
and it is established that the Deity is a Person transcending 
Brahman and consisting of Rasa. In this view enjoy¬ 
ment of God is placed above knowledge of Him. But 
the spirit of the Upanisads in general and the experience 
of godmen like S'ri Ramakrsqa do not warrant this 
distinction. True knowledge and highest Bhakti are 
jnseparable. 
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4. Who indeed would breathe etc. —The joy and 
zest of life is here ascribed to the presence of Bliss at 
the core of existence. The prime motive of every living 
creature is the attainment of joy or happiness. ^Say, 
who else moves all the Universe ? The mother dies for 
her Young, robber robs ! Both are but the impulse of 
the same Love! *—Swami Vivekananda. The passage 
may also be interpreted by taking ananda in apposition 
with akas'a. 

5. The individual soul becomes fearless. —We get 
here a trenchant analysis of the emotion of fear and its 
remedy. The basis of fear is the feeling of otherness. 
Cf. Brhadaranyaka, I. 4. 2. But fear departs without 
leaving a trace when a man recognizes his own Self as 
the All. Love tends to union, separation tends to fear. 
Fearlessness is the characteristic trait of one who has 
realized the Truth. Even for the wise man the moment 
he becomes unreflective—makes a distinction in the Self 
as subject and object—there is unrest for him. The 
slightest objectification of the Self brings with it fear. 
As long as one considers Brahman as an object of know¬ 
ledge and not one’s own Self one is exposed to fear. 
Here we get the answer to the question : Brahman being 
the Common Cause, will the ignorant along with the wise 
reach It ? The ignorant will not reach It and even the 
knower of Brahman, if he finds separation from it. The 
completely uncharacterizable and transcendent aspect of 
Reality alone gives ultimate rest and unshakeable peace 
to the wandering soul, I'hat is what is emphasized by 
the string of negative epithets. 

6 . Smallest interval, —The words in the text are 

differently construed : ^gL+ Wq. < (arssq ) 



122 


TAITTIRiYOPANIgAD 


little difference creates—Bhatta* 

bhaskara. Or (little) 3T5fl?q[ Or 

cavity 3l?rR^ difference,—Hume. 

LESSON EIGHT 

I I 4hTs^*n^- 

^^8? I II 

1 pt ^qTss?rrqq»: i ^n- 

ftiit ^feg- 1 ^ 

^ ^ I ^ 3113?^: I ^ ^ qrq qi^qf 

3n3^; I ^ *^q»Fqqf«nt«n3^: i 
3TqjT4f3^q I ^ ^ qg'q»FqqWqi3^: i ^ 

I 3Tq;T*lf3^ I 

^ ^ qia ^iFqqW*n3'^*‘ I ^ W* f'l^ ^- 
^tq:^q;i?ii*n3'3[: i 3iqji*teq i ^ ^ 

qrq f3^^q:^q:Rtqi3^: i ^ ^m^- 

3nqt ^qT3tqi3^J I 3Tq;rtf3^ ^ ^ 

qrqqiinqsnqT ^qrqtqiiRT: i ^ qjS^qwt 
^T3tqi3?^: I ^ q;W ^qMfq^^tTi ^qqq 
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m ^^Rt<iT5?^: I ^ I ?it^- 

i i ^ ^ 

m if^#ig^T: I ^ qniq^Tig^: i ^- 
=^1^53^ I ^ ^ ^ qsiiq^^R^T: I ^ 
sreW 3?Tg?5: I I ^ 

1^ I I ?T 1 ^ ^ I 

3TRTif^Tg HR I <ir gq? | qqH T R R g <t^fgTH^ I ^ 
«n’HHHHRqT5Ii4’H^THf^ I ^ iRtHHHlRRi^Hf- 
5TH^ I %RIRHTRRi4^f^H^ I «^gHRRqH 
HTRl^^T^lWfg 1 ^ \\ m- 

^tspiHJ: II 

from Him out of fear wind 

blows; (^8reri?^) the sun rises ; 

from Him ^ft^r from fear Agni ^ and Indra 
^ and <T9^; the fifth Death (^ and) >srT^% speeds; 
thus. 
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‘Out^ of fear for Him the wind blows, 
through fear of Him the Sun rises, through 
fear of Him Agni and Indra, and Death, the 
fifth, speed ? ’ 

[Notes—1. Out of fear for Him etc .—It is generally 
observed that only when one is under the pressure of 
necessity or fear of a master that one works incessantly 
and with precision. The great cosmic forces follow 
their law ceaselessly without the least error. On the 
analogy of human activity it must therefore be supposed 
that this is possible because these forces work in 
fear of a mighty Master. In fact the Will of God is 
expressed in the Laws of Nature; and hence they cannot 
be otherwise at any time. The very same idea is 
emphasized in the Kathopanisad, VI. 3. also ; and the 
eleventh chapter of the Bhagavadgita gives a picturesque 
representation of this truth. The Upanisadic religion 
does not, however, conceive of a wrathful God. Brahman 
is equally the cause of fear and fearlessness. For it has 
been noted already in the seventh Lesson that one 
becomes fearless and tranquil when one finds his firm 
support in the Divine Reality. Fear springs up only 
when one is unthinking, when one perceives a distinction 
between one’s Self and the Divine Reality.] 

HT that this (well known) of bliss 

an examination is most swift 

and alert very firm, very resolute, perfectly whole 

most vigorous of good learning 

noble youth young man let there be); 
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of wealth laden this ^ entire earth 

his let be, W. that one measure JTTg^J 

human bliss. ^ those ^ which one 

hundred of man units of bliss that 

of the human genii one unit 
bliss. not smitten with desires ?trW5r«rw 

one who is full of Revelation, a sage ^ also. ^ ^ 
iT 3 «?T-ni*^qkrTqL of the divine 

genii i;pp: ^ 

inhabiting the long-enduring world 
of the rnanes ^ ^ ^OcTq^ 

H: WSTTiRRTq^ (?rRI^ ^T:, 
of gods by birth of gods ?rR?^: 5 ^ 

^ iffnrRsrisnq, of 

those who have become gods by their deeds 
of gods ^ who ^4^1 by Vedic rites 

also gods attain. ^ ^ ^?orT5rTq[ 

^^TRTq, «rR?^T: ^RTl^ of the highest gods 

^ ^ ^RR ^TR^f: of Indra 

t^: ^ ^ ffR&: of 

Brhaspati 1 ?^: UTR?^:; ^ ^ ^R^^: H: 

rnfTR: of Prajapati ^ ^ ^RTT^: 

of Brahma tfsp*. ^R^^; | ^ and 

9 Rq[^ this well known one 5 ^ in man m which 
in the sun yonder one ^ and who W that i??F: 

one. who tJPrq, in the manner stated f^g[Tq^ he who 
knows (H: he) IT^T^ from this from the world 
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^ having departed this VVTTqq. vncqmii 

wfir crosses over, sn^qqq, WR*n7q. ; 

qsftwq ^rrornrn grot^Bwfir; «?«qL ftunnwi. 

qqq, «nqws[qr*rq twt qw q q . aq- 

Now, this is an examination’ of Bliss : Let 
it be supposed that there is a youth, a noble 
youth, in the prime of his age, most* swift 
and alert, perfectly whole and resolute, most 
vigorous and of good learning, and that to 
him belongs the entire earth laden with all 
riches. Then we have in him one measure of 
human joy. One hundred such units of human 
joy make a single unit of joy which the human 
genii possess. A sage full of Revelation and 
free from all cravings also possesses the same 
joy. Orte hundred such units of joy which the 
human genii possess make the joy of the 
heavenly genii; one hundred such units of joy 
which the heavenly genii possess make the joy 
of the Manes who inhabit the long-enduring 
world; one hundred such units of joy which 
the Manes inhabiting the long-e,nduring world 
possess make the joy of those gods who are 
so by birth in the Sjana heaven ; one hundred 
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such units of joy which the 5j5na-born gods 
possess make the joy of those who have 
become gods by the force of their deeds ; one 
hundred such units of joy which those gods 
who have become such by their deeds—for 
it also happens that a man attains to god- 
hood by his own deeds—make the joy of the 
highest gods; one hundred such units of the 
joy of the highest gods make the joy of Indra; 
one hundred such units of Indra’s joy make 
the joy of Brhaspati; one hundred such units 
of Brhaspati’s joy make the joy of PrajSpati; 
one hundred such units of Prajapati’s joy 
make the bliss of Brahma, A sage who is 
full of Revelation and free from all cravings 
possesses all these various measures of joy 
severally and progressively. And® this Bliss 
which is in the human being and in the yonder 
Sun are the same. He who comprehends fully 
as stated above, after departing from this 
world, transcends the Annamaya, Prapamaya, 
Manomaya, VijfiSnamaya, and Anandamaya 
Selfs. With regard to that there is also this 
memorial stanza. 

[Notes—”1. Examination oS Bliss etc .—To the wise 
man earthly existence is full of suffering as to excite 
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longings for deliverance. To over-step hunger and thirsty 
pain and illusion, old age and death, and to be exalted 
above evil, is the genuine desire that has found expres¬ 
sion in the human heart for all time. Religions, how¬ 
ever, admit that gods and angels are free from such 
human limitations. But it is peculiar to the Upanisads 
that the Godhead is not a Being full of Bliss but Bliss 
itself, admitting of no enhancement. That Bliss of 
Brahman, the Upanisads state, is not totally beyond the 
comprehension of the ordinary man ; for even the worldly 
good which he cherishes is only an aspect of the supreme 
spiritual good, the acme of Bliss. Through a mytho¬ 
logical scale this is vividly brought out in this Lesson. 
The best human happiness, say of a wise and healthy 
world-sovereign, is a trillionth part of the Bliss of 
Brahma. Human and divine Gandharvas, Pitrs, Ajana- 
devas, Karmadevas, Devas, Indra, Brhaspati, and Praja- 
pati have respectively, a hundred, a ten thousand, a 
million, a hundred million, a ten thousand million, a 
billion, a hundred billion, a ten thousand billion, and a 
million billion times more joy than the best man. From 
this calculus it cannot however be said that sensuous 
joy multiplied a given times will make Divine Bliss. 
For the S'ruti states clearly that the Bliss of Brahman 
is realized by him only in whom there is no vestige of 
cravings and who is full of Revelation and therefore 
absolutely free from sin. This suggests that the two 
types of joy, worldly and spiritual, are incommensurable. 
Therefore it should be understood that even the joy of 
Brahma, the creator, pure and great as it is, can 
not be the Bliss which is the Supreme Reality; it is 
only the highest manifestation of It. Some interpret 
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the Bliss that js the highest denomination in the scale 
is actually Brahman Itself. This would suggest that 
spiritual good is not qualitatively different from worldly 
good. The Brhadaraqyakopanisad, IV. 3. 33. also gives 
a similar hierarchy of bliss leading up to the Bliss 
that is Brahman. 

2. Most Swift etc ,—The three superlative adjectives 
convey the pleasure of a nimble body, the happiness of 
good health, and the joy of power. The Gandharvas 
are a class of heavenly beings mentioned from the 
Rgveda downwards. Vis'vavasu is their leader. He guards 
Soma and is supposed to be a good physician. He also 
directs the course of the sun’s horses and possesses and 
reveals the knowledge of heavenly and divine things. 
In the Epics and the Puranas the Gandharvas are 
characterized as celestial musicians. They form the 
orchestra at the banquet of the gods, and together with 
Apsarasas, they belong to the heaven of Indra. They 
constitute one of the classes into which higher creation 
is divided. Manusya-gandharvas are those heavenly 
singers who possess human features; the term may 
refer also to those men who have ascended to the state 
of Gandharvas. Vis'vavasu and the rest belong to the 
class of divine genii. Ajana, according to Bhatja- 
bhaskara, means the repeated epochs of Manu, man- 
vantara; and the gods who are born in each of these 
epochs as the attendants of higher gods are therefore 
called Ajanaja-devas. Indra is the chief of gods and 
Brhaspati is his preceptor. Prajapati is explained as 
the lord of creatures by some and as Hiraijyagarbha by 
others. If the latter meaning is accepted, ‘ Brahma *, im¬ 
mediately following, will refer to Brahman the Supreme. 

9 
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3. And this hliss etc .—The word Sditya is rendered 
as sun. It literally means that Being Who exists from 
the beginning. The passage states that the bliss that is 
realized by the liberated soul within itself and the'bliss 
of Brahman are one and the same. The Upasaha who 
has been engaged in the contemplation of the various 
Kos^as transcends all of them and establishes himself in 
the Bliss of Brahman. The passage in question is 
generally translated thus : He who is in the person here 
and he who is yonder in the sun are the same. This 
idea is met in the Is'avasya, 16. and other places in the 
Upani§ads, If ‘ sa^i ’ is taken to refer to ‘ anandab,’ 
immediately preceding, as it does and as it has been 
translated here, the meaning given above would legiti¬ 
mately follow.] 


LESSON NINE 

^ ^ I gf 1 

JTfbit fisw I 5T fWr I ^ % 

\ ^ 51 ^3n?qi5^ ^ i 

^ 3?Rql5?Ji^ I q ^ I 

II ^ I ^ 

II 
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that from which tirra: all speech unable to 

reach with the mind turns away, 

recoils SfHHT: of Brahman Bliss knowing 

one from any source whatever ^ not is 

afraid. such a one 5 of course Wf verily if not 

torments—WfH I why right si not 

have done; SRft^ I wrong have done 

thus. he if: who as stated compre- 

hensor <5^ these two Self, spiritual Essence 

redeems. *1; who ijwst thus realizes <5*1; this 
one Wimrsi^ his Self redeems. ^ so asrfsran 

secret instruction. 

That* from which all speech with the mind 
turns away, not having reached It, knowing 
the bliss of that Brahman man fears nothing. 
Verily, the thought® Why have I not done the 
right ? Why have I done wrong ? does not, 
of course, torment such a one. He who is a 
comprehensor in the manner described above 
redeems his Self from both these thoughts. 
For, truly, he who knows this redeems him¬ 
self from both. Such is this secret instruc¬ 
tion. 

[Notes —1. That from which etc .—This passage 
along with B^had., 111. 8. 8, 111. 9. 27, IV. 2. 4, 
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Katha, III. 15, VI. 12, Kena, 3. 8. 11, S'vetasfvatara, IV. 
19-20 and several others state that Brahman is indeter¬ 
minable by thought and inexpressible by word. But at 
the same time it is clearly emphasized that he who knows 
the Bliss of Brahman transcends all fear; for Brahman 
is the source of unsurpassable peace for those who know 
It as their own spiritual Essence, and the cause of fear 
for those who deny or feel themselves separate from it. 

2. The thought etc ,—Ethics is the science that treats 
about the relation between the individual agent and his 
social environment. It fixes the norm for individual 
behaviour in the light of social and individual happiness. 
The sense of individuality is the basis of all moral 
regulations. One who has effaced all egotism and 
individuality needs no moral rules to bind him to good 
life. He requires no conscious effort to be perfect just 
as a trained dancer does not require any special effort 
to avoid wrong steps. He transcends the realm of * do-s ' 
and ‘do not-s\ His whole behaviour becomes one with 
the divine perfection and he is no more impelled by any 
external standard. This is what is emphasized in the 
above passage. The Christian Bible says, ‘ But if you 
are led by the spirit, you are not under the law.’—Gala¬ 
tians, V. 18; also ‘ Whoever is born of God cannot sin.’ 
The terms sadhu and a-sadhu stand for ritualistic 
works that will give higher enjoyments and actions which 
drag one down to a lower life, or deeds done perfectly or 
with blemishes. Since the man of illumination does not 
crave for heavenly joys or fears hellish torments, he never 
cares for such deeds. The sentence may be translated 
also as: ‘ What good have I failed to do ? What evil 
have I done ? ’ 
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The Katharudropani§ad gives the substance of the 
whole Vain in the following verses: 

ST ST aaisrr sr =?ns^sTrft ^ i «njit?sTSTi^i>i jt^tt- 
srpTSf:» >ni R^raisis’ars^in i ^ 

snsirsffsiif^R?^ ii jr?T ^ if? rtIi i 

R^si jpilSlcr II a5T»lIOTR«T?Isis?rsit- 

I ?IRT ?€sn3f II «9nj?T- 

?SISI6cI?*TI%?I?SirgL I fT 9TT«I5T: RS:»^ ^3g- 

II arm^rrej^ arpiiPa^a^ifsT^ci: 3*1; i 
815^ ^SWITT II rTTft sprfsT T^^STTf®! I 

%vir 1R flW'Rir? ftl^ST 5 II ?I*TaT 

I tigKjT: agq?[?TiqT€rT^t^fltgRi?cT; il arf^iHSiTs^- 
’5<ftsq qi(k’ sTifg %f|*ira: I qlsaawql Wcrt sitf^ Rq5i<lRoi: ii 
fifT: annqRt WRRr f^firqrsfTSRTftqfT: i fi^ airRi g ri^s- 
«l*SI5fT^: II arrsTf^qsT arifsr 3 frdsssisjisRT: ^q?l: I 

^SSRWSI: r1s 4 3?I: arUfliriT g II R^liT^ST aioftsft ?l«IT 3J?: 
^qSTiqcI; I rI«TT sisitaql SJTctTI "iFif ?T*W^5T 3 II ansT^ST 

R?T «T*iw: I rrqRs^sisTsaifq ri%<»ti ii ?iqffaX®T 

34« Sfl *TIS^*T %5T 1 S|f^3( «l§ 13 ^^ RRSRrgRTcST^ II 

RR^iSl ^«RT RSTi^I §^STqfg 3TSJ|qT 3^^ 

JtT: II aiRgif^ q^HS^ 5qiclT»l^sfe55IrSRR I ^ si^| 
afFg: «6l qr f^TR 11 rRSTTrC. ^Tq^RSTT STTRRRt 
ar: I aTR??;?rf^ aftsiTcRR II spfT ^ T?flftTm 

I f^T^? qw|d ^ RIRf^: II ?^qmsitIR5g. 

^rSTR qisn^^m I q’tsi m f^rt&^fSian ii srt $iI^ 

qwflsTqrRSIRSrlC Hi: I ^Rlfg RJf aWT RST €SirW?T R5R: H 

aR^^*IRtl%ST ?clsR?f?rT I sflisit ^ m- 
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3 II sj^nfifsr: i sir??: 

m »TT% qt «rar II » 

41^ ^f^mRiWR?!: II q^isn% ’cq 

314^% I ?re«TI^?|i=flJI: Siqji^ I *IW^!TR- 

«9ff5*nf5i ^ I srii^iift q? sip^ H RPr 

3 H ^ BfiR^s^ ftijn «gr^3?ni i rra’^ 

*r f^Jl% feraq ii q4 jr^ ^siri^ i ?i 9r«r 

^iiwfwrf ?Rr q ?iq% ag: ii giR^irq^B?^ f^waqf^^y stiri i 

si?piiR?i4r fRi^ 5RF?iqT4q3ngL ii 9—36. 



CHAPTER THREE : BHRGU-VALLI 

m I ws ^ I 55 I 

I II ^ 5IT^: 

^rrf^: 5iT^h; ii 

LESSON ONE 

I W(\ alfatT^ I 31^ apii 

a# I ^ i a# 

I ^ snaffg i 

I ?iT I ^ I H ?wf- 

S?Itq?f I ^ ?n|^g«:?fT II II 

^g: Bhrgu % verily the son of Varupa WT^: 

Revered Sir STH Brahman declare ^filr thus 

(requesting) father Varuqa ap¬ 
proached. to him (?r: ^rw: he, Varuga) g?rg; this 

taught:—food, sn^H. Vital airs, sight. 
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whWL hearing, *R: mind, ’gpgH speech and 
as Brahman reflect) thus. (!l?r: further) 

to him (Varuga) said ^ indeed, then:— 

from whence % verily these beings 

are born, atrat^ having been born ^ by which 
remain alive, which (Nom. pi. of JPni.) 

deceasing enter, 5151. that f^fanfUSTW be 

desirous of understanding; !rgc. that Wfl (is) Brahman. 
W: he (Bhrgu) ?I<T: Tapas performed ; ^T: he W«T: 

austerity ?ltRT having performed, 

The celebrated Bhrgu Varuni approached 
his father Varupa requesting, ‘ Revered Sir, 
instruct me about Brahman ’. As a means to 
the knowledge of Brahman Varupa taught 
him food,* Vital, airs, sight, hearing, mind, and 
speech. He added: Seek* to know that from 
which all beings here are born, having been 
born, by which they remain alive, and into 
which, on departing, they enter. That is 
Brahman. Bhrgu * performed austerity; having 
performed austerity, 

[Notes. —Having given in the second chapter a vivid 
account of the Supreme Reality, the nature of the 
universe, and the goal of man, the Upani§ad now 
teaches with the help of an anecdote, the means of 
attaining the supreme end of life. The story of Varupa 
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instructing bis son about Brahman suggests what a 
great treasure Brahmavidya is and how the worthy 
son Bhrgu was anxious to receive it as a paternal gift 
We learn from Brh,, VI. 3. 12, S'vetas'vatara, VI. 22, 
Maitrayaijyupanisad, VI. 29, and Subalopanisad, 16, that 
the supreme spiritual wisdom is to be imparted to none 
other than a son or a disciple whose conduct and descent 
is well-known, and who has served the Guru a term of 
at least one year with perfect self-control. The story 
makes it clear that even if one is a son he is instructed 
in the supreme knowledge only if he has a true longing 
for it and asks for it. It is suggested by commentators 
that Bhrgu is the famous founder of the Ehargava clan. 
A colloquy between Bhrgu and his father is given in 
the S'atapathabrahmapa, 11. 6. 1. also. The story also 
brings home to us the truth that the knowledge of Brah¬ 
man is attained only with the aid of a proper teacher. 

1. Food etc .—Experienced teachers throw the hints 
to the pupils and leave them to work out the problem 
by themselves; they never extinguish the disciple’s 
spirit of enquiry by supplying them with clear-cut and 
ready-made answers; nevertheless they are genuinely 
anxious to guide them step by step and correct possible 
errors. The great preceptor Varuqa was, he indicated 
the way to Brahman first by offering certain inadequate 
conceptions which, he was sure, will lead his son to more 
adequate ones by the force of their inner logic. Food, 
Vital airs, and mind form the substance of the first three 
sheaths or Selfs. Sight, hearing, and speech are here 
indicative of the other organs of senses also; together 
they form the gateways to knowledge. The help of all 
these was summoned to push Bhrgu’s enquiry into 
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Brahman. Bhattabhaskara in his commentary suggests 
that here Bhrgu was taught that pure food and con¬ 
trolled senses are necessary for the realization of 
Brahman. Bhrgu therefore on hearing this hint pro¬ 
ceeds to perform austerities. Others expound that they 
are the different categories that form, as it were, the 
gateways to Brahman, and that they are to be criticized 
and transcended as is done in the sequel. Accepting 
this latter interpretation we have to take that sights 
hearing, and speech stand for Vijnanamaya which comes 
immediately after food. Vital airs, and mind, in the 
order of the categories which Bhrgu reflected upon as 
Brahman and found inadequate to merit the highest 
status of Brahman. 

2. Seek to know that etc. —Enunciation, definition* 
and examination are the well-known methods recognized 
in a rational enquiry into truth. Brahman has been 
enunciated as the Principle to be realized through the 
means of food and the rest. In this passage a definition 
of Brahman is given in the light of which the tentative 
categories are to be examined by the seeker. The 
Kenopanisad, 4. also suggests that the true Power 
which lies behind speech, mind, sight, ear, and vital airs 
is Brahman; these faculties are truly indicatory of 
Brahman ; depending on Brahman they function. These 
sense-powers as well as the material out of which the 
psycho-physical personality of man and Nature are 
constituted are to be examined in the light of the defini¬ 
tion of Brahman given by Varu^a. The definition 
states that Brahman is that in which the universe has its 
ground and support, that in which the universe has 
its origination, sustentation, and dissolution. Such a 
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definition of Brahman is met in Svetas'., III. 2, Muijdak., 
II. 2, Brahmasutras, I. 1. 1, Bhagavata, I. 1. 1. and Gita, 
VIII. 18-19. The various categories suggested cannot 
square with the definition. The defining clause suggests 
also that the Divine Reality is the source of all 
creatures born in the world, that It is their immanent 
soul, and that It is the goal into which they return 
when they attain liberation from the chain of transmig- 
ratory existence by the power of His grace. Varuna 
here exhorts his son to have an intense longing to realize 
Brahman. For Mumuksutva or intense longing to get 
oneself free from the bondage of transmigratory existence 
through realization of Brahman is the base and starting 
point of spiritual life. Mumuksutva and JijSasa are but 
one and the same urge manifesting as cause and effect. 
When the will and desire are potent, the means and end 
will naturally follow. ^ 

3. Bhrgu performed austerity .—This sentence is 
repeated five times at the end of this and the following 
four Lessons in which we get the portrayal of Bhrgu’s 
attempt to rise from lower and lower Selfs to the 
Highest Self which is Bliss—an attempt which, in other 
words, synchronizes with his progressive effort to arrive 
at Brahman by applying the definition supplied by his 
father to categories such as food, life-force, mind, and 
the individual Ego. The repetition is meant to serve 
as a powerful reminder that austere devotion or Tapas 
is the primary and most effective means of attaining re¬ 
alization of Brahman. It is worth while here to reflect 
briefly on the importance and nature of Tapas in its 
various aspects, {a) The importance of Tapas as the 
very soul of spiritual life is recognized in all our 
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scriptures as well as in all the important religions of the 
world. The Taittiriyaraijyaka, VI. 63. 3, states that the 
gods attained divinity through Tapas, and that it is the 
highest. While extolling Tapas, Manu (XI. 235-245) 
states that through austere devotion alone one accom¬ 
plishes what is hard for achievement or what is beyond 
one’s reach, and that gods accept only the worship of 
such a person who has purified himself through Tapas. 
The Matsyapurana states: 

I fsii 11 q? 

aqer i ^rqer qjq u Through 

austerity desires are fulfilled; there is nothing that 
cannot be accomplished through devotion; when there 
is such means people are unlucky to no purpose ; nothing 
can excel Tapas; one attains the supreme through it, 
casting away all sin by its power, and enjoys in the 
company of gods. Hence the sage Rsabha admonishes 
his sons : Dear children, having taken a human birth 
you ought to engage yourself in holy Tapas by which 
your mind will become stainless and you will obtain the 
supreme Bliss of Brahman. It does not befit one to 
abandon oneself piggishly to sense enjoyments having 
got a human birth—ilizf q5ItlR|% 

^ I riqt g=i^ U 

Bhagavata, V. 5. 1. The Upanisads emphasize the 
value of Tapas repeatedly. See Supra p. 57 and also 
Brhad., IV. 4. 22 ; B'yetas-vatara, I. 15, 16 & VI. 21; 
Katha, II. 15; Muqdaka, I. 2. 11 & III. 1. 15; 
Prasfna, I. 2 & 15 and Maitray., IV. 4. (6) The nature of 
Tapas may be described under two aspects, external or 
Adhibhautika and internal or Adhyatmika. This however 
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is not a very clear-cut classification as it is hard to make 
a physical and phycholog'ical distinction. It may be 
stated that in the lower stages Tapas consists in the 
mortification of the bqdy by long fasts and physical 
austerities such as Krcchra, Candrayana, Paraka, and 
Santapana. In keeping with this the Brhad., V. 11. 1. 
states that ill-health imposed by nature upon a man 
forms the highest Tapas if he is prepared to submit to 
it without any murmur. This physical form of Tapas is 
the most prevalent one and the etymological sense readily 
lends itself to that meaning. The term Tapas is derived 
from meaning ‘to give heat' or ‘ to suffer pain.* 

The psychological meaning was evolved metaphorically. 
In order to control the powers and energies of the mind 
and body a determined and vigilant exercise of will 
and even voluntary infliction of pain become necessary. 
Great exertion and tension will be called to play. Hence 
in the psychological aspect Tapas consists of the mastery 
of will and thought by the habitual practice of exercising 
restraint over the bodily desires and affections which 
tend to lower objects so that the aspirant may advance 
in the life of holiness. It is easy to find that the founda¬ 
tion of the conception is in the idea that essentially man 
is Spirit and that his body must be subjected to the soul 
for the full manifestation of the glories of the Spirit. The 
disciplines that are formulated in the S'ruti and custo¬ 
mary codes are systematic though varied. All of them 
are meant for the taming or eradication of passions, 
desires, and impulses that militate against the spiritual 
life. To cite some instances, Gautama, XIX. 16. 
states 

l Continence, truthfulness, thrice bath 
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a day, wet cloth, sleeping on the floor, and food-restric¬ 
tions constitute Tapas. S'ankaracarya defines Tapas 
in various contexts as 

W ; etc. Madhusudana on Gita, 
X. 5. says : ci’?: ; Dhanapati; 

ibid., says: I To safe¬ 

guard from error and excess it is always insisted that self- 
control and mortification must be based on scriptural 
rules. The higher purpose of Tapas is a withdrawal 
of the mind from the hindrances and temptations of 
the world and flesh and the clarifying of its vision for 
what is spiritual and true. Hence getting rid of cravings 
and focussing all the energies of mind on the Divine 
Reality form the purest and highest form of Tapas. 

BhSRavata, XL 20. 37. gioiiqiqt 

I i it is 

evident from this authority that apart from the subjuga¬ 
tion of the body, solitude, etc. meditation on the Supreme 
is Tapas par excellence. Hence Gita, IV. 10. and Mup- 
daka., 1.9. speak of Jnana and Tapas as identical, and it is 
stressed by YajSavalkya, ^ qw aq: I 

asSJIR: ?! «l 4 : q? 3=521% 1 The highest Tapas and 

the best of all duties is concentration of thought. The 
Niralambopanisad has the last word on Tapas: 

3W^'qqf5frf%«?!f9q4t3rt!?friq aq; 1 

The scorching of all psychoses such as hope for the 
glory of Brahma etc. by the Are of Brahman-intuition 
is Tapas. And hence Taittiriyaraqyaka, VI. 62. 10-12 
establishes that Sannyasa is the highest Tapas. This 
supreme concentration of thought on truth is what Bhrgu 
engaged himself in. Hence his father taught him that 
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Tapas is Brahman. But the Tapas that prepares the 
aspirant for this highest Tapas is beautifully given in the 
Bhagavadgita, XVII. 14-16.] 

LESSpN TWO 

51^ I 

i m\f^ i sjg 

-1_rs- ♦rsi_ .. rs i , ,, -1 -* i - 

II I \Wr 

I I ?i*tfTkR ti4gt 

m I # I ^ i ^ 

II li 

(H: he) food mg Brahman ^ thus 

understood; ff for, from food iR indeed 

certainly these (here) beings are 

born; having been born by food 

they live; JHlf^ on departing ^9^ food 

they enter into, thus. 9^ that (i.e. the nature of 

food) having understood thoroughly (^g: Bhrgu) 

39: ^9 again father 9999. Varu^a 9999T9 

approached, 999: Revered Sir, ^ Brahman 
instruct, so. (1^ ?W, him said C 

then:—through reflection, austerity Hfi Brahman 
(<1^814)44 seek to understand; 97 : austerity mi (is) 
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Brahman, ![% so. he (Bhrgu) OT: austerity 
performed. ^I^RTT having performed, 

he understood that food' is Brahman; for^ 
certainly, all beings here are, indeed, born from 
food ; having been born, they remain alive by 
food ; and on departing, they enter into food* 
Having thus reflected on the true nature of 
food, again he approached his father Varuna 
saying, ‘ Revered Sir, instruct me about Brah¬ 
man Then the father said to him: ‘ Seek to 
know Brahman through austerity; austerity is 
Brahman.’ He performed austerity; and after 
having performed austerity, 

[Notes —1, Food efc.-—See notes on pp, 90 & 9L 
Finding that Annam did not suit the definition, the son 
returns to the father. At this stage Varuna specifically 
suggests Tapas as a means of knowing Brahman, for 
encouraging his son to persist in the method of deep 
reflection he had chosen, until he achieved his goal. The 
fact that Bhrgu took ‘ food ’ for Brahman also indicates 
that further Tapas was required to make his visiorT 
subtle. The reiteration of Tapas and its identification 
with Brahman in a figurative way shows that Tapas is 
the only means of knowing Brahman. One should be 
devoted to Tapas, the means, as much as one is devoted 
to Brahman, the goal. The means being perfected, the 
end follows. That is what is hinted by stating * Tapas is 
Brahman.i 
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LESSON THREE 

^ 

I 5Tol5 sn^ifg I ^vn 

II I S% 

I 3Tvnff| «in§t I tin I 

titei m I ni I H ti’itsti«q?i I 

^T ti4?g^s[T II ii 

(h:) mur; inr iwsrnii:} %, mtiTRi ^ ^wifSr 
^if% srras^; ^rf^t sn^?! sfiw^a; Jnrf^ awrq^ arf^r* 
^ftRrfNf; u ?rri. fasiHT (^:) 5^: «?w aw^ 
5<THHTT, ‘ wia: an atrfiff * i (firm ^ar;) 
f—‘aTOT aw faftrwiHw, aa: aw ’ ^ i W; (^jj ) mr*. 
at?i’ara; W: aa: mtar, 

he * understood that Prana is Brahman ; for 
certainly all beings here are, indeed, born from 
Prapa ; having been born, they remain alive 
by Prana; and on departing, they enter into 
Prana. Having thus reflected on the true 
nature of Pr 5 na, again, he approached his 
father Varuija saying, * Revered Sir, instruct 

me about Brahman.’ Then the father said 
10 



146 


T AITTI RiYOP AN I9AD 


to him: ‘ Seek to know Brahman through 
austerity; austerity is Brahman.' He per¬ 
formed austerity ; and after having performed 
austerity, 

[Notes —1. He understood PrUna etc .—The transla¬ 
tion of the first six Lessons are to be read together, as 
they are syntactically connected. In this Lesson materi¬ 
alism is abandoned in favour of vitalism. Just as ‘ food * 
cannot be Brahman as it is changeable, so also Praija 
too cannot be Brahman. The material body is produced 
by the Vital Force which is a higher category. In the 
absence of Praga, says Brh. V. 12. 1., Anna decays. 
Chandogya,, VI. 11. 3. also states that without Life this 
will die ^ Anna or the gross 

universe is not Brahman ; Prana which is the aspect of 
the activity of the Cosmic Being also cannot be Brah- 
♦man, even though it may be doubted to be such by 
noticing that Apana brings about child-birth, the five¬ 
fold breath sustains it, and Udana causes death.] 

LESSON FOUR 

I q% 'snqffi 'sfHN 1 qg: 
II I 1^- 

I ^ I I ?PlST 
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m I ?i2r I ^ tiqfstiam I H 

II ^ 11 

(?!:) *nr: JW ^ **ninrra[.; %, 

^ifsr usthi sfhif^; srsiw »nr; «rf5i- 

; ffirn ?n^ fkm (’f3:) sh: 

«TOHIT, ‘ lim: m WVfH^’ 5^ I (%T 
C—‘ciror mr f^ra?iiH«, iw' 5% 1 w: (^gg:) ot: 
; w. ?PT; ?rwT, 

he understood that Manas' is Brahman; 
for certainly all beings here are, indeed, born 
from Manas; having been born, they remain 
alive by Manas; and on departing, they enter 
into Manas. Having thus reflected on the true 
nature of Manas, he again approached his 
father saying, ‘ Revered Sir, instruct me about 
Brahman Then the father said to him : 
‘ Seek to know Brahman through austerity; 
austerity is Brahman.’ He performed auster¬ 
ity ; and after having performed austerity, 

(Notes—1. Manas is Brahman etc .—By reflection 
Bhrgu next suspects manas to be Brahman. Unlike 
PrSpa which is unconscious, mind is a conscious entity. 
It is the principle of knowing, and it represents also the 
will-power of the Cosmic Being. The universtd mi>d 
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has created the material universe. Even the individual 
life begins when by an act of mind, as Pras'nopanisad^ 
HI. 3 & 9. says, Prana comes into the body. So also at 
the death of a previous body the future body is fashioned 
by thought (cf. Brhadaranyaka, VL 4. 3). It needs 
no special mention that beings are sustained through 
life by acting and reacting with the environment through 
mind. Brahman is the Principle of Consciousness just 
as the mind is. So Bhrgu superficially accepted mind 
to be Brahman inasmuch as it has the marks of 
Brahman. But through reflection he soon discovered 
that even mind is only a lower category, because he 
was able to understand that mind is just an organ of 
knowledge even as sight and the rest, and that its 
consciousness is only borrowed.] 

LESSON FIVE 

1 i 

II I 5% fpks- 

tRRK I I I ?rteT 

m I ?i3t mU I ^ gqtscuqg i ^ 

gq'^g^T 11 ii 
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(w ) mi ^ «5^ ^ 

fir/^ ^ijfiTf^ smiJ^j arrant fw^Rsi ir*r<^ 

<%5rRH. fm H cic^ (^jg:) gsf: 

sromr, ‘ »i»iw: mr ^ i (i^ 

m’JT:) 3«ri^ 5 —‘citoi mi rafmra^, ^I’l: mi^ 
(^0 «rci'*i?i; ^ ?i«T: n’^^i, 

he understood that VijRana * is Brahman ; for 
certainly all beings here are, indeed, born from 
Vijnana ; having been born, they remain alive 
by Vijnana; and on departing, they enter into 
Vijnana. Having thus reflected on the true 
nature of VijRana he again approached his 
father saying, ‘ Revered Sir, instruct me 
about Brahman.’ Then the father said to 
him: ‘ Seek to know Brahman through 

austerity; austerity is Brahman.’ He per¬ 
formed austerity ; and after having performed 
austerity, 

[Notes—1. Vijflana is Brahman. —VijSana is the 
individual Soul, the self-conscious principle in man. 
Mind is only its organ. Vijnana controls the mind, the 
senses, and the body, initiates activity in them, and at 
death goes from one body to another. This individual 
Soul, which is the centre of knowledge and enjoyment, 
cannot be the cause of the entire universe. So Bhrgu 
abandoned that too, and rose to a higher category.] 
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*nfg i 3115% smlifg 1 

II ^ 

fl?n I 5!^ I H ^ qfNfcIg^ I 

3T9|^RlT^t I 

5i^5i I Bm iW II 11 

{m) W5T-^: Bliss mp «^RTqr 5 f^, «lR5*^Tcl i^iT 

^ ??nf% ; srmTf^ ; sr?Tf^ 

^nr^rf^^rf^cT; d this well-known 

9Tnf^ of Bhrgu and Varuga Knowledge 

in the highest in the empyrean, in the heart 

srf^flRn is firmly grounded, q*: who <?^H.thus ^ con¬ 
templates H: he 5r^T%^ri% becomes established. ^niT^T^ 
possessor of food 9rVT^: an eater of food (^ and) 
becomes. ST^RTT through progeny through cattle 

through the resplendence born of sacred know¬ 
ledge and) great becomes. through 

renown andX great becomes). 

he ^ understood that Bliss is Brahman; for cer¬ 
tainly all beings here are, indeed, born from 
Bliss; having been born, they remain alive 
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by Bliss; and on departing, they enter into 
Bliss. This same knowledge of Bhrgu and 
Varuna is founded on the highest empyrean, the 
Supreme Bliss hid in the cave of the Intellect. 
He who thus comprehends becomes firmly 
established. He commands^ food and gets 
power to assimilate and enjoy it. He becomes 
great in progeny, in cattle, and in effulgence 
born of sacred wisdom. He becomes great 
through renown issuing from righteous conduct. 

[Notes.—1. He understood that Bliss is Brahman *— 
Through observation and reasoning Bhrgu found out 
that food is perishable, Pra^a is unconscious, mind is 
changeable, and the intelligent agent is limited and ex¬ 
posed to pleasure and pain, and that therefore none of 
these can satisfy the definition of Brahman given by his 
father. So he came to the highest category. Bliss, 
through deep reflection and austerity. The term Ananda 
here does not stand for the sheath designated by that 
name in the previous chapter, but the infinitude of the 
Atman-Brahman Reality depicted in Chandogya, VII. 
23.1. as Bhuma or the plenum of felicity. He who 
realizes this Bliss which is the Atman reaches the 
Supreme; and he has nothing more to achieve. The 
Bliss here cannot be the Kos'a because of three reasons : 
1. Nothing higher than Bliss is mentioned in this context 
as in the previous one where Brahman is declared to be 
the tail and support; 2. The knowledge of this Bliss is 
laid in the highest heaven of the heart, according to the 
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statement here; and it is only a re-assertion of what has 
been said in the opening passage of the second chapter 
while describing the goal of Brahmavidya; 3. It is 
stated again that Bliss is the culmination of the enquiry, 
and that he who knows It stands firmly grounded; for he 
becomes aptakama, perfect. 

2. Commands food dc—KW creatures have food 
so long as they live, and they eat it too; but by this 
specific mention the visible result of this knowledge is 
eulogized. The Upasaka will have plenty of food, a 
perfectly healthy body, and external and internal wealth. 
See Notes on p. 24 for Kirti and Brahmavarcasa. 

LESSON SEVEN 

^ I rl? I ^ I 

I HfT^l II 
11 

food ^ not one should blame. that 

(is) a holy observance, a pious rule. srmT: Praqa 
% indeed food ; body (is) an eater of 

the food. on life-breath body is 

established; on the body life is 
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established. therefore 15 ?^^ this food wil on food 
established. «r: who < 5 ?!?^ this food 
on food established knows H: he XTW- 

becomes established, ^TBTT^: (^) ^1^1% I 

snr«JT q^rir: (^) ('5) wfR. 

(»Tqflr). 

One^ should not blame food. That should 
be observed as a pious rule. Life, indeed, is 
food. Body * is the eater of food. Body is 
set in life ; life is set in the body. Therefore 
food is established on food. So he who knows 
and contemplates food which is established in 
food becomes firml}^ established. He becomes 
an enjoyer of food, commanding plenty of 
food. In progeny, in cattle, and in effulgence 
born of sacred wisdom he becomes great. 
Through renown for his righteous conduct he 
becomes great. 

[Notes—1. One should not etc .—An aspirant of 
Brahmavidya should never condemn or speak ill of food ; 
for the body built by food is the first gateway to realize 
God. Food deserves from him respect as a Guru. Manu, 
II. 54. says, I fqr ^ 

^ I Let him worship food daily and partake 
of it without reviling it. Let him also feel glad and 
serene at its sight, and appreciate it in every way. The 
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suggestion is that this body, which is the first and funda¬ 
mental instrument for knowing God, should not be neg¬ 
lected ; even when one has ascended to the highest rung of 
realization one should not neglect it wilfully. The monk 
should be satisfied with the food chance brings and should 
never blame it when it is poor or unclean. Every as¬ 
pirant after spirituality should foster this respect for 
food as a holy observance. As a matter of decorum 
one may cease to blame food; but in order to render one’s 
contemplation on food as Brahman effective one has to 
take a religious vow not to condemn food even in mind.J 
2. Body is the eater etc .—The reciprocal support of 
Anna and Praga is mentioned here for praising the 
importance of food as the support and the supported* 
Thereby it is recommended as an object of contemplation— 
an indirect means of realizing Brahman. Praga in its 
cosmic aspect is the energy that manipulates matter and 
creates manifold objects. Food or matter is only its ex¬ 
pression ; and as a cosmic force Praija is co-present 
with matter. Even as a house and its various parts such 
as roof, wall, and the rest are not independent, so also body 
and Prana are not mutually independent; .both are in 
reality two aspects of food. No one can get the highest 
knowledge of Brahman without the aid of body and Prana 
So even the grossest part of our being deserves respect.l 

LESSON EIGHT 


m ^ I I 31151 ^ \ 
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^^T^ qsiqf Hfist ii ^ 

^Tg^s^qrq:: II 

'ssnn^ food 9r not one should not reject or 

disregard, that (is) a pious rule. water % 

verily (is) food. light (is) the eater 

of food. in water 3*ih%: light STf^I%5TR. is esta¬ 
blished ; in light W'T: water are esta¬ 
blished. ?r5^ ^ jn%reci»i, i <??ra. wwi, 

srf^mwf^ i wwr^: ('^) i 

JRI^ (^) JTfPt »?wfrr I (^) 

One ^ should not reject food. That should 
be observed as a pious rule. Water, indeed, 
is food. Fire is the eater of food. Fire is 
established on water ; water is established on 
fire. Therefore food is established on food. 
He who knows and contemplates food which 
is based on food becomes firmly established. 
He becomes an enjoyer of food, commanding 
plenty of food. In progeny, in cattle, and in 
effulgence born of sacred wisdom, he becomes 
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great. Through renown issuing from his 
righteous conduct he becomes great. 

[Notes—1. One should not etc ,—One should respect 
food by not rejecting what is offered and by not casting 
out what one already has ; for food represents the basic 
stuff of earthly life and the common need of all creatures. 
Sages consider those who cast into sea or lire large 
quantity of food stuff—for reasons, economic, commercial, 
or political—worst offenders against Nature and God. 
The Smrti says I 3ifqjif 

I Sharing food with others is the highest 
charity, for food is the support of all life. 

2. Water indeed is food etc ,—Food is ultimately 
produced with water which pours as rain. So water 
is identified with food, being its cause. Sun gives rain 
through vapour produced by heat. So water and fire 
are reciprocally dependent. This mutual relation, similar 
to that of food and its eater, is given to eulogize food 
which may be worshipped by looking upon as Brahman.] 

LESSON NINE 

31 I I 3??^ I 
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I I 

11 II 

food WJ much ^^tfr should be produced, cigi;^ 
earth % verily WT^:; 

wtptsir: st^tIht ; 

?r: ijeTci: irt%I%?iq,^ 

ir: srfirfa^f^ *, «rwm^ (^) »?w% i srsf^r 

(9) *rfT^ »?wi% I ^IhiI (^) u 

One should produce abundant food. Let 

that be observed as a pious vow. The earth 
indeed, is food. Ether is the eater of food. 
Ether is established on the earth ; the earth is 
established on ether. Therefore food is esta¬ 
blished on food. And so he who knows and 
contemplates food which is based on food be¬ 
comes firmly established. He becomes an 
enjoyer of food, commanding plenty of food. 
In progeny, in cattle, and in the effulgence born 
of sacred wisdom, he becomes great. Through 
renown issuing from his righteous conduct he 
becomes great. 

[Notes—1. The earth, indeed, is food etc .—The 
earth may be looked upon as the food of ether as it is 
surrounded by the latter. Apparently the earth is the 
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support of ether which is above it. So here also the reci¬ 
procal relation of food and its eater may be assumed. In 
the three Lessons ending with this one, ‘ food ’ is conceiv¬ 
ed in a figurative sense. It is suggested that all the rela¬ 
tions given may be thought of as cause and effect or as 
support and supported. Thus it is taught that the 
whole phenomenal universe and all its change and move¬ 
ment can be reduced to some simple concept. Through 
reflection on this basic fact, the relation of all created 
things—from Praga to space—as food and food-eater, the 
aspirant can rise to a higher unity in which this duality 
will be transcended. That unity is first emphasized by 
taking ‘ food * in the broadest sense and in the sequel 
sublimating it into Spirit. To stress the sublimity of 
this conception of expanding Anna to Brahman, at each 
step a solemn contemplation is formulated and proper 
fruits are promised serving to attract the seekers.] 


LESSON TEN 

I I 3^^ 

I ^ M II ^ ^ 1 ^ qfin- 
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I ^ ^\^l II 3T«TM: I I 

I ^ H3SI %|s I 

<|3nf^qT?K I II 

#n#r I sfW^ I i 

4fTJ^ I ?ia?^ I RfNfi I 

Wl I ^qr; I q^- 

qi^ I I ^ srpq: qRqr ^- 

qr^ I ^ ^i: i qf^sMt 

^fqr: ii h q^iq 5^^ 1 qjfRfiqr^^ 1 ^rq*: 1 

^ ^ I q^l I qqq^iqqqTrqT?^- 

^i^q I qq qmqqqrrqHi^H^ljq 1 q^tqq- 
qiRRi^^T^q I qq faRqqqR q R ^tl^^tgr q I 



I ^#qnq. qwi# 


q>iM<^^32siin. I qq^ ?nq qfq^n# 1 fr^i fi^l 
I 5fqqiHf*W5f*Wiq I ^fq^T^qs^qqn^- 
si*wq: I ffjq 
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^ ^ wf? I RT H RT^RT \ 
^?rr;%^;5RT i ^ ^i?l3R'«iHRT 

w I i3R sqtnf: I R ^ ^ I II %fh 

^^i^sgRiRj: II ^fRTRRgo ?inf?R: ii 

at the residence 5T anyone ^ not XT^TI^^ftcl 

should refuse. that (is) the pious rule. cWTIct 

therefore ^ by whatever f^vr?n by means 

abundant WS'ff food let him acquire, for 

this one, i.e, the guest food has been prepar¬ 
ed, made ready ^ so they (i.e. householders) 

declare, 5 ^^: in the foremost or best manner ?[Tir^ 
prepared, dressed which) <5^?^ this % truly 

food, that) food to him (i.e, the giver) 

in the best manner accomplishes, returns, 

in a medium manner 

(rltl) W?r*l I tifarl: in the lowest 

manner (^<l) % «wq,, 

tfsaa: Tr«T^ l «l: who thus knows (rl?«I for 

him rUSWiJ, such <551^ result will accrue). 

An' aspirant should not refuse anyone at his 
residence. Let this be observed as a pious 
rule. He should therefore acquire abundant 



CHAPTER THREE 


161 


food by any means whatsoever. It is for the 
sake of the guest that food has been prepared, 
so declare the householders. The food that is 
prepared and given in* the best manner re¬ 
turns to the giver in the best manner; what is 
offered in the medium fashion returns also 
exactly so; food prepared and offered in the 
lowest fashion accrues to the giver in the 
lowest way. He who knows this as stated 
gets what he merits. 

[Notes—1. An aspirant should not etc ,—Here is 
the root of the conception of Nryajna or the sacrificial 
duty which is enjoined upon a householder to his fellow- 
beings. Nn^ajfia is one among the five great Yajnas a 
housefather has to do. S'atatapa says : ^ 

Friend or foe, ignorant or fallen, he who comes just 
when a householder’s daily Vais'vadeva worship is over, 
is a guest; and the guest will cause him to go to heaven if 
he is properly honoured. The Visijupuraija says that the 
housefather should look upon him as a deity— 

5«ir a l when a guest turns back and goes 

out from a house without being honoured even with 
water, that house can certainly be compared to the residence 
of a sovereign jackal. I 2?^ 

says Bhagavata, VIII. 16, 7. 
Even if the seeker of shelter and food be of a low caste, he 
should not be refused. Kajhopanisad, 1. 7 and 8 also warns 
against any neglect of hospitality. It is therefore laid 
11 
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down among the foremost duties of a householder, even if 
he be a seeker after liberation, to gather wealth by using 
all his power. Bha^^abhaskara, in commenting on ‘ any 
means whatsoever,’ goes so far as to state that even by 
unlawful means one should acquire wealth if it is for 
worship. This interpretation is unacceptable. The 
Bhagavadglta, III. 13. states that those who make food 
ready only for filling their belly are vile and that they eat 
sin. So the true householders declare that food has been 
cooked for others, gods, guests, etc. S'ankarananda 
states that reverent gift of food paves the way for 
knowledge of Brahman. 

2. In the best manner etc, —Mukhatab> madhyatab> 
and antatati refer to the sattvika, rajasika, and tamasika 
mode of giving. It is explained in the GitS, XVIII. 
20-22. An alternative explanation of the three words is 
that they denote the three periods of life—youth, middle 
age, and the evening of life. The principle underlying 
the announcement is that the gifts which a man makes 
return to him in this life itself or in the next, exactly in 
the same way as he gives. As you sow so shall you reap. 
If a man gives in youth, he will get in youth ; if he is 
charitable in middle age, he will not be in want in his 
middle age; gifts given in old age will accrue to the 
giver in the old age. The passage emphasizes graphically 
that action and reaction in the moral realm also are 
equal and opposite.] 

in speech preservation, safety thus, 
in Prai^a and Apana acquisition and 

preservation thus, in the hands work 

thus, in the feet motion thus, 
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in the anus evacuation thus, (v and WV 

Brahman one should meditate.) so 

pertaining to man CHT^T; contemplations. then 

referring to the gods (HlTHHi contemplations):— 
in the rain satisfaction thus, in 

lightning strength, violence thus, in cattle 
W: fame thus, in stars light 

thus, in the generative organ SHTTIH: procreation 

immortality bliss thus, inwS* in 

the space the all |[R| thus and Brahman 

one should meditate), That, i.e. Brahman 
srfinr foundation thus one should meditate, 

5n%®n5n^ well-founded becomes. that ITf: 

greatness thus great he becomes, 

that *T«T: mind thus one should meditate, 

possessing mindfulness becomes; that 

•nr: homage thus one should meditate. 

to him ^WT: desires bow down in homage ; ^ 

that Sfir the Supreme Lord thus one 

should meditate, possessing supremacy 

becomes ; of Brahman universal dissolver, 

power of destruction thus Strnfhr One should 

meditate around (s=«jsr»l) him f|[<9ay: hateful 
^ravi: enemies, i.e. craving, anger, etc. die. ^ 

those who vrfipiT: not liked Wl^j^tlT: foes (*9 and 
die). 
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The Contemplations* of Brahman associated 
with man consist in meditating on Brahman 
as safety or preservation in speech, as acquisi¬ 
tion and preservation in Prapa and Ap5na, as 
work in the hands, as motion in the feet, and 
as evacuation in the anus. The contemplation 
of Brahman as associated with the celestial or 
divine phenomena consists in meditating on 
Brahman as satisfaction in rain, as strength in 
lightning, as fame in cattle, as light in the 
stars, as procreation, immortality, and joy in 
the generative organ, and as the All in spacial 
ether. Should one meditate upon It as the 
foundation of all, one becomes well-founded. 
Should one meditate on It as greatness, one 
becomes great. Should one meditate on It as 
mind, one becomes endowed with mindfulness. 
Should one meditate on It as obeisance, all 
objects of desire bend down before him. Should 
one meditate on It as the Supreme Lord or as 
the Veda, one becomes a possessor of supremacy 
or Vedic Wisdom. Should one meditate on 
It as destructive power, his hating foes and 
’ unfriendly enemies die around him. 

[Notes —1. The Contemplations etc .—These are 
formulated to help the average aspirant to accustom 
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bimself to meditations which purify the mind. Speech, 
respiration, movement, and alimenation are the funda¬ 
mental facts about man as a living organism. The 
best use of speech, as well as of thought and knowledge 
implied by it, is to make it serve one’s safety. So just 
as in the Vibhuti-yoga of the Bhagavadgita, where certain 
prominent members or qualities are recommended for 
special reverence, the aspirant is advised to meditate on 
Brahman as safety and the rest in regard to speech and 
the like. The peculiar human gift of speech should be 
respectfully used for leading one to the Supreme Truth. 
Breath taken in and blown out is the expression of life; 
and the main purpose of life is progress and security, yoga 
and ksema. The progress and security, which aspirants 
seek should be centered in Brahman ; that is to say, they 
should be made an occasion to remember God constantly. 
Movement of hands and feet indicate life; and the 
presence of the Divine Spirit makes life possible. So all 
movement of limbs should be thought of as inspired by 
God within. Evacuation is the completion of alimenta¬ 
tion. The body which is the vehicle of life is sustained 
by food that is assimilated; so this process is here 
recommended to be taken as an indication to reflect on 
Brahman Whose power underlies it. The satisfaction 
which people feel when abundant food is promised by 
useful rain should be meditated upon as coming from 
Brahman. The wonder caused by the violent flashes of 
lightning and the twinkling of the stars also are to be 
traced to the Spiritual Reality of Brahman, and are to be 
meditated on as Brahman. The prosperity and prowess 
which ancients possessed consisted in cattle. They too 
are a Vibhuti of Brahman. Even the function of the 
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generative organ should be taken as a symbol for sublime 
thought on Brahman; the race is perpetuated through 
procreation; through children a man pays off his debt 
to his ancestors, and thereby he enables himself to 
attain liberation or immortality and blis^. Again an 
aspirant is advised to meditate on Brahman under 
various attributes such as support, greatness, mind» 
reverence, Veda, and destructive power. Whenever 
one thinks of Brahman, one does so under some attri¬ 
bute or other. Here specified attributes are given 
for the purpose of meditation. It is a general principle 
of Upasana that in whatever form or under whichever 
attribute a man may worship Brahman, he becomes 
the possessor of such attributes and powers. But if the 
meditation has no special desire behind, the result will 
be spiritual elevation and mental purity.] 

3^ in the man this one m who m he ^ and 

in the sun he who fls he ^ and one, 
who a knower as said above he 

from this from the world ffW having departed 

having transcendedr 

slwrinw. 

having the food 

he wills, having the form he wills these 

worlds traversing, visiting this HW 

Saman singing WI# remains : jra (=ft) Oh, fiq, 

fra; I WITH (am) food, WIR.; Wff. 

I IWr?: (am) eater of food ; qifU j qtfUfnm? ; 
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I combiner, link, ^ 

I of the cosmic order, iniinrt 

first-bom, than gods earlier, prior 

of immortality striJr: navel, centre and) I am; 
«T: who *TT me ifives away H: he ^ assuredly 

ipi alone WT me protects, fif I mr<l[. food 

food he who eats »rfir eat. I firWH. the 

whole world have overcome, destroyed, 

sun ?r like light. who thus 

^ knows (H: 3W«l. ’CTf*! gets the fruit stated.) 

fftr thus sacred wisdom. 

And* this one who is here in man and that 
one yonder in the sun are one and the same. 
He who knows thus, on departing from this 
world, transcends successively the Selfs con¬ 
sisting of Anna, Prana, Manas, VijRana, and 
Ananda, traverses* these worlds enjoying food 
at will and assuming forms at will, and remains 
singing the following Saman: Oh,* wonderful 1 
Oh, wonderful! Oh, wonderful! I am food, I 
am food, I am food ! I am the food-eater, I am 
the food-eater, I am the food-eater! I am the 
combiner, I am the combiner, I am the com¬ 
biner 1 I am the first-born of the world-order 1 
I exist even prior to gods, and I am the centre 
and source of immortality I Who gives me away 



168 


TAITTIRIYOPANISAD 


has protected me ! I, the food, eat him who eats 
food all for himself! I have overcome the 
whole world ! I am a splendour like the sun. 
He who knows this has the results mentioned. 
Thus ends the sacred doctrine. 

[Notes —1. And this one etc .—The Spiritual Essence 
in man and in the sun are here identified, because the 
Self of the knower becomes all. This passage and part 
of what follows are repeated from Lesson VIII of the 
Anandavalll. See Notes on p. 130. 

2. Traverses these worlds etc .—This describes the 
state of one who has realized his Divine goal. When 
one has realized Brahmanhood, one gets all enjoyments 
and all forms at one’s will; because one who realizes 
becomes Saccidananda and in that capacity enjoys 
all existences together. He is the Spiritual Essence in 
all. Being one with God, all forms and enjoyments 
which God has at will are his. He traverses all worlds 
because he is omnipresent. Sama is the prolonged form 
of Sama which means Brahman who is one with all and 
equal in all. Singing Sama therefore denotes proclaim¬ 
ing for the benefit of the world the unity of the Self 
as well as the perfection of life resulting from that 
knowledge. The passage is interpreted also as des¬ 
cribing the behaviour of the Jivanmukta who eats,, 
clads, and moves at will, without being bound by any 
external rule. 

3. OA, Wonderful etc .—The original passage is a 
Vedic stanza set to Saman tune. This accounts for the 
prolation of some of the vowels, interposition of additional 
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letters, and interjections suitable to that mode of singing. 
The actual word-forms are given in the Anvaya. The 
^ole song is a transcription of the mystic experience of 
a sage who has realized Brahman. It is his unspeakable 
wonder that although he is the Pure Spirit he has become 
the material universe with its dualities. The repetition 
of each clause expresses the boundless joy and wonder 
that is experienced. The liberated soul realizes that he 
is one with Hiraijyagarbha who existed even before the 
gods and the universe, and that he is the source of 
immortal Bliss. He also becomes conscious that the 
whole universe as Anna represents the Infinite’s aspect 
of Utility and as such he who gives food to the needy 
helps the divine plan and he thereby chooses Divine 
grace ; whereas He who does not give food to the needy 
and accumulates it for himself becomes the prey of the 
destructive power of ‘ food *. In reality food also is 
Atman ; this is stressed by repeating thrice * I am food *. 
The experiencer of this transcendent Unity realizes that 
he is the food, the food-eater, the Conscious Principle that 
forms the link between the two, and the Immortal Bliss 
that finally assimilates the entire universe—perceived as a 
duality before realization—into Itself, and remains as the 
ever self-luminous Light of Intelligence. This miracu¬ 
lous experience is again given here to disclose that who¬ 
ever aspires to attain to this goal shall have to perform 
Tapas repeatedly like Bhrgu, and that then only he 
becomes the possessor of the Bliss of Brahman. 
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INTRODUCTION 

The Aitareyopanisad, also called Bahvrcopanisad, be¬ 
longs to the Rgveda and is part of the Aitareyaranyaka 
which, according to modern scholars, originated in the 
Kuru paficala country more than 2600 years ago. The 
Brahmana and the Aranyaka known by the same title 
Aitareya are attributed to Mahidasa Aitareya, who, on 
the authority of Chandogyopanisad III. 16. 7, lived to the 
age of 116. Madhvacarya mentions that Aitareya was an 
incarnation of Narayana and son of Vis'ala. According 
to a tradition recorded by Sayanacarya Mahidasa was 
the son of a woman called Itara. Mahidasa’s father had 
sons by other wives also, who were favoured with a 
larger share of his love than Mahidasa. In a sacrificial 
assembly Mahidasa was denied the privilege of sitting in 
the lap of his father. Itara noticed this sad plight of 
her son and prayed to her tutelary deity. Goddess Earth. 
In response to her prayer the Goddess appeared in a 
divine form, placed Mahidasa in a celestial seat and 
imparted to him unrivalled wisdom. Thus enlightened, 
Aitareya later revealed that part of the Veda known by 
his name. From the trend of the story and the suggested 
sense of the terms Itara and Dasa some have come to 
the conclusion that Aitareya was not a twice-born by 



4 


AITAREYOPANISAD 


caste and that he was raised to the status of a great 
sage by his own austerity and divine grace. 

The Aitareyaranyaka consists of five Books or 
Araijyakas and in all of them some exalted philosophical 
and spiritual thoughts are revealed. The first Aranyaka, 
in five chapters, besides giving the etymology of Maha- 
vrata, describes also the S'astras or hymns of morning, 
midday, and evening Savanas or libations, of the Maha- 
vrata rite of the Gavamayana-sattra, set forth in Aita- 
reyabrahmana I. 38 and IV. 14. The material found 
here connected with the ceremony is allegorical, and so 
gives the truly aranyaka character to the work ; for the 
main characteristic of an Araijyaka is that it supplies 
with the esoteric meaning of the great Vedic rituals. In 
course of time ritual and meditation became independent, 
and the Aranyaka then stood only for the spiritual forms 
of worship which the Vanaprasthas used to perform. 
The more essentially spiritual part of the Araijyakas 
embody the meditations and realizations of sages who 
kept no connection with the religious ceremonies per¬ 
formed in the domestic fires. This spiritual nature of this 
Aranyaka is evident at the beginning itself of the work 
where Gayatri and Mahavrata day are identified with 
Brahman—^ I ^1^^ I The sage who revealed 

the Rgvedic hymn X. 27 is identified with Brahman, for 
he has realized Brahman—5191 ^ 

I The Upanisad enlarges the idea of 
Brahman hinted in the first Araiiyaka. 

The second and the third Araijyakas are together 
designated Maha-Aitareyopani§ad. The third Araijyaka 
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is separately known as Samhitopanisad. Some, like 
Upanisad-Brahmayogin, have commented on the whole of 
the second Araijyaka as Aitareyopanisad. But S'ri 
S'ankaracarya takes the latter six chapters of that Araij¬ 
yaka alone (called the Atmasatka, as they deal with the 
Atman), as the Upanisad proper. In the preceding 
chapters of the second Aranyaka, Prana or Hira^ya- 
garbha is taught as the First Cause of the universe. The 
ritual and meditations in connection with Pranavidya 
are set forth at length. A brief account of this earlier 
part is given as it contains germs of great philosophic 
thought. 

The second Araijyaka opens with the sublime passage 

Self-knowledge alone leads to the bliss of immortality ; 
and the way to attain Self-knowledge is by performing 
the scripture-ordainded duties without any attachment 
to the fruits thereof; and doing them as a dedication to 
the Divine. This alone is reality, this alone is truth ; 
and therefore a discerning man should not neglect Self- 
knowledge and the means helpful to it. The ancients 
did not go astray from this path, those who did, perished— 

> To those who profess 
the sacrificial religion, Uktha superficially means only a 
S'astra, or mere praise-chant in prose ; but esoterically, 
according to Aitareya, it stands for the universe and 
man. Matter and Spirit, ‘ Anna ’ and ‘ Annada ’. One 
who practises the combination of retualistic work and 
meditation reflects ‘ I am Uktha’——the 
Reality consisting of Spirit and Matter. The same 
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Purusa or Cosmic Intelligence, designated as Prajapati, 
and on whom the aspirant meditates is also the Hiranmaya 
Puru§a —the innermost essence of the visible universe* 
Human personality is centered in action; and that 
personality is the sphere in which Brahman dwells as 
the witness—^ I In the next 

step, Uktha is extolled as conscious and unconscious 
Energy animating the body, and is equated with Brahman 
or Prana. Brahman or Life entered man from the fore¬ 
part of his feet—. It proceeded 
higher up to the thigh, stomach, heart, and head, and 
finally ramified into sight, hearing, mind, speech, and 
vital breaths. So some sages meditate on Brahman in 
the stomach or in the heart, the former as the seat of 
Brahman as Vais'vanara—3^ 

I Here as in Brhadaranyaka, VI. 2, Chan. 
V. 1, Kaus. II. 12. 14 & III. 2, and Pras'na II. 1, the 
rivalry of the senses and Prana for superiority is des¬ 
cribed. The superiority of Praija is proved; and the 
powers of the senses declare: 

^ ^ Rg. VIII. 92. 32 

—‘ Thou art Uktha, thou art all this, we are thine thou 
art ours ’. 

In the next section Prana designated as Uktha is 
lauded by equating it with the day, the morning, the 
evening, and ‘ sat,’ or the true. Praija or conscious and 
unconscious Life Energy is stated to be at the root of 
speech and designations, on which the knowledge of the 
whole universe rests. This truth is stated in an oft-quoted 
passage: 
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9^ id ilWiftX 9^ • Thus 

Pra^a is the source of all Veda, knowledge. Here again 
Prana is up-graded as the Absolute Being Brahman in 
Its relation with the universe. Praija is Spirit immanent 
in the universe. The whole universe is present as Vak 
or as Idea in Brahman before it was manifested. All 
this is encompassed by Praija. This shining space is 
supported by Prana as Brhati; and one should know 
that just as the shining space is supported by Prana, so 
also all beings down to an ant are sustained by Praija— 

9^ id snSrsma j snSw 

Sll5|9 ^ 9^ff^ sn^R 159JT 

I The metre Brhati consisting of 36 sylla¬ 
bles is the most important metre; and also that term 
denotes what is possessed of supreme magnitude. Hence 
Prana is identified with Brhati and extolled as the all- 
pervading guardian who sustains the entire spacial realm 
including sentient and insentient beings. 

In the sixth section of the Aranyaka powers of the 
Purusa are described. Prana is the Cosmic Life and 
Purusa is the cosmic personality; the terms are inter¬ 
changed in the section hinting that they both are the 
same Divine Principle embodied in the universe. The 
various faculties serve the Purusa or Pra^a just as 
vassals attend upon their suzarane or sons their parents. 
The descriptions are meant for visualizing the supreme 
Divine Reality as a cosmic person for purpose of medi¬ 
tation and worship. The various Vibhutis and glories 
of Prana identified with the Person are described only 
to give the necessary idea for such meditation. 
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Through JSana and Karma, intellegence and acti¬ 
vity, Purusa has brought forth all creation. Now, water 
. is supposed to be the first substance out of which the 
whole universe is created ; but at once it is asserted 
that Purusa is the father and the elements, water and 
the rest, are like children born out of him. 

^ I5^:, ? s ^ ^ 

^ gsr^ I Mahidasa Aitareya who under¬ 

stood this unity of father and son said, ‘ I know Me as ex¬ 
tending from me to the Devas and the Devas extending 
down to and uniting in Me.’ This all-comprising 
glory of waters, or Prajapati, or Purusa, belongs to Prana 
who is the All. He is in water; he is Life ; he is 
existence and non-existence. The Devas worshipped 
him as existence and therefore they became great; the 
demons worshipped him as non-existence and so they 
were defeated. He is death and immortality .—B 
g tjq in'll: ^ 

% . . . e trq 

The immortal Praija and mortal dwell together in food ; 
all mortal forms are indwelt by him: this Deity is im¬ 
mortal. Praija and body, the two, go in two directions ; 
they separate themselves, they increase the one but not 
the other—the body is increased not the Prana—this 
Deity is immortal—arnwf 

5tT 

2r?cir fsr 3T«f ^ fsr 

l. in glorifying the greatness 
of Prana the Aranyaka now goes on to equate Praqa 
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with the Sun who has entered the world as Purusa— 

W a*# 

RPit ^ ^ ^ • The same Prana is supposed to have 

become the greatest of the Vedic Rsis—S'atarcins, Madhya- 
mas, Grtsamada,Vis'vamitra,Vamadeva,Atri, Bharadvaja, 
and Vasistha. Prana is all this—Saidam sarvam ; he 
is Pragathas, Pavamanis, Ksudrasuktas, and Mahasuktas, 
Suktas, Rks, half-Rks, Pada, and syllable. Esoterically 
Prana is in all beings, in all places, has entered all 
creatures, and Prana pours forth all gifts to all beings. 
One should meditate that all Vedic verses, all the Vedas, 
all sounds, are but one word, Prana —^ ^T: ^ 
gm am «l|^ I Then a 

beautiful anecdote follows, how Vis'vamitra went to 
Indra, who pleased by Vis'vamitra’s recital granted a 
boon. Availing of the boon Vis'vamitra interrogates 
indra, ‘ May I know you ? ’ Indra made the reply. I 
am Praija, O Rsi, you are PraQa. All creatures are 
Prapa. He that radiates light and heat is Prapa. In 
this form of Prapa I pervade all quarters ... I am he 
that shines—?!^ f5f?f I it WUfttinr ; 

« rTftfs? 3^, ap>it WT 

ifTflim gm: tijirffl; simt ; 3 ^^3 ^ 

f^sfer I Again in the next section Prapa is 
extolled as having become the thousand verses known as 
the Nigkaivalyas'astra sung in the Mahavrata rite. The 
thousand verses in Brhati metre consisting of 36000 
syllables correspond to the total days of human life, 
making up the nights by consonants and days by vowels. 
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The number thousand is often taken to stand for a 
limitless number, or an all-inclusive number, and hence 
Brhati is fancied here to be the total Reality designated 
and magnified as Prana in the whole Araijyaka. And 
here the highest teaching of the Upanisad is fore¬ 
shadowed by stating, ‘ Beyond Pra^a who has become 
the thousand Brhatis, is what is Intelligence, Divinity,. 
Absolute Spirit; he who knows this joins and becomes 
one with Him.’ Thus what ‘ I * am that He is, what 
He is that ‘ I ’ am. The Rgveda I. 115. 1 also declares : 

‘ The sun is the self of all that moves and stands still ’— 

apiaw: ?r irq it? i 

The third chapter of the second Araijyaka is a des¬ 
cription of Atman as Uktha or praise-chant. From the 
five-fold Uktha (i.e., Prana) the whole universe has sprung 
up and subsist in the relation of Anna and Annada, Matter 
and Spirit. In the first stage Atman is taken as the mere 
body and gradually the term is employed to indicate 
higher levels of truth underlying the conception of Atman» 
This is beautifully set forth in the passage: ^ 

ST'nm « 3TTWH*ri^?T %?; 

; %g ft ?gtsfq jt 
g^ftf?ift55RTtnc»n, 9 ft ewran, ft?n# 

??ft ftf?? 

gpw: I q?0m?Riftqi% h 

ftjra !T ftf; g ?wr 
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SW ^ I —He who realizes the Atman with greater 

and greater clarity obtains the fullest manifestation of his 
true being. He recognizes the Atman more and more 
clearly in herbs, trees, and animals. Sap only is found 
in herbs and trees, but in animals Consciousness is 
noticed. In animals the Atman becomes more and more 
clear, because in them both sap and thought are observed, 
while in others only sap is seen, and not thought. The 
Atman is manifest in man to a greater degree. For 
man is most endowed with intelligence. He speaks 
what he has known, he sees what he has known. He 
knows tomorrow ; he knows his environments and what 
is far away. As he possesses this gift of intelligence 
he seeks for the Immortal with his mortal instruments. 
The only knowledge which the animals possess consists 
in hunger and thirst. They do not say what they have 
known, nor do they see what they have known. They 
know not tomorrow, they know not their environment 
nor what is beyond. They go so far, for their experiences 
are according to the measure of their intelligence ! This 
significant passage has been paraphrased several times 
in later literature—in Manu, Mahabharata, Bhagavata 
and other works. Man alone is therefore capable of 
higher thought and noble activity. He is potential In¬ 
finity. So the next section states that man is an ocean 
and that he is above all the worlds. Whatever he attains 
he desires to be beyond it. If he gains the sky-world he 
desires to be beyond it; if he were to gain yonder world, 
he desires to go beyond it —^ 

f f%w 
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3}f5r|ii »????% l The desire to reach 
farther and farther is a sign that there is the possibility 
for him to achieve fulfilment when he regains his per¬ 
fection in the Infinite. In the remaining part, the Maha- 
vrata sacrifice is praised to attract persons to its 
performance. The Brhati verses connected with the 
ceremony are again lauded as the Self and others as but 
mere limbs—trq | 3IIc>Tr 

^g«lPr»TrcRT ffcft 53^; 

qftffrr; TTHT ^lirflWWJTTcRT JTRf I The 

great chant mahaduktha is extolled as the highest deve¬ 
lopment of speech—^ trq I 

By the way, the S'ruti emphasizes also the great value of 
veracity in speech : 

3g[^ !T —The untrue is the root of a 

Speech, and as a tree with root exposed withers up and 
perishes, so a man who speaks untruth exposes his root, 
withers up, and perishes (cf. Pras'na II, 7.) The whole 
section concludes by stating that Prana ^ which has 
been identified with the thousand Brhatis is Glory, 
is Indra, is the Lord of creatures. Thus the con¬ 
ception of one Supreme Divine Being who has become 
•everything was arrived at by Mahidasa Aitareya. 
The sage declared, ‘ He who knows it as Indra, as the 
Lord of creatures, is liberated from this world shaking 
off all ties The summation comes off in a few verses. 
The seeds in the mother and father unite as 'Agni and 
Surya, and the body is created, made of the fivefold 
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elements. One is not to despise this body. Because in it 
the undying Prana resides; the harnessed steeds of the 
senses draw it to and fro; in it is joined the Prana of 
the Prana or Brahman ; in it all gods are combined in one r 

i 

cI5r II That truth sages have 

realized after rejecting what is affirmed and denied by 
language, going beyond what is agreeable and disagree¬ 
able. Casting aside by this wisdom all evil the wise one 
attains to the Highest. That One is neither called 
‘ woman ’ nor ‘ man ’ nor by the name of the many. 
That Brahman is denoted by * Ah *. Thus up to thi& 
point the method of worshipping the Lord of the universe 
through meditation and ritual has been described with 
several details glorifying the Lord as Prana or Life 
which has become all and which is all. Chapters 4 to 6 
of the second Aranyaka form the body of the present 
book. 

The third Aranyaka is styled Saihhitopanisad just 
like part of the first chapter of the Taittiriyopanisad* 
But the resemblances in the treatment of Samhita as a 
pattern for meditation in both the places do not go far. 
It is stated here that the sage Mandukeya held that the 
earth should be looked upon as the prior form and heaven 
as the posterior form, air being considered as the prin¬ 
ciple which unites; but another authority, Mak§avya, 
held that ether was the uniting principle; for air and 
ether are not independent. Agastya viewed ether and 
air to be alike though independent. This is the medita¬ 
tion on the Cosmic Forces taught here. 
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The teachings of S'akalya on Saihhita comes next. 
According to him the earth is the prior form, heaven the 
posterior form, rain the union and rain*cloud the uniter. 
S'akalya taught also that the Puru§a may be considered 
as having two divisions like an egg. The middle 
space between the upper half and lower half of it 
is the place where Prana is supposed to be located, 
just as the middle space between earth and sky contains 
air. The similarity between the individual personality 
and cosmic personality is graphically described as a 
theme for reflection in this wise : Sun in the sky corres¬ 
ponds to the eye in the head, lightning in heaven to mind 
in the heart regions, and fire on the earth to seed in 
the generative organ. The declaration of the fruit of 
this meditation is the same as that of the Saihhita in the 
Taittiriyopanisad : namely, children, cattle, fame, glory 
and heaven. 

The next section introduces the various forms of 
Saihhita known as Sarhhitapatha, Padapatha, and 
JCramapatha under the names Nirbhuja, Pratrnna 
and Ubhayamantarena. The text now says that one 
should use only auspicious words to a Brahmana ; when 
a Brahmaija accumulates unusual wealth, one may 
rebuke him. Even in such circumstance, says S'uravira 
Ma^dukeya, no one should say ill to a Brahmana. Here 
is a beautiful revelation of the high ideal of renunciation 
for which the Brahmana was esteemed so highly in 
ancient India. 

The eminence and potency of Praga compared to the 
cross-beam of a house through a metaphor is described 
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then. There is also a reference to the mystic signi¬ 
ficance of the former and latter syllables and the middle 
space obtaining in the Nirbhuja recitation. We get also 
a passing reference to accent and morae. According to 
Hrasva Ma^dukeya a knowledge of the principle of 
Samhita is helpful in knowing the former and latter 
syllables, the inter-space that effects the union, and in 
distinguishing where there is accent and matra, and 
where they do not fall. 

51#, 5m tn^lT l?T5|t ftg#, gi yfIfIT I III. 1. 5. His son 
by the wife Pratibodhi held that when one 

pronounces the syllables, as they are neither separating 
entirely nor uniting absolutely, the matra (mora) between 
the prior and posterior forms indicates the Samhita or 
union, and that this is known as Sama or a sliding. 
This knowledge is praised as producing results such as 
children, cattle, and glory. Taruksya sets forth a 
different Samhita. Here the union is effected by Brhat 
and Rathantara Samans representing Prana and Vak 
respectively. To get this secret knowledge he tended 
the cows of his teacher one year. Kauntharavya saw 
a gradual union of speech, Prapa, wind. All-gods, 
heavenly world : and Brahma—STlStsf 
Jim; qwm: 55)%ir, 

^ m qqr wflar ii m. i. 6. This Samhita 
reaches up to heaven and one who knows it will be 
among Devas for all time. The teacher PaScalacaijda 
considered speech itself as the Samhita. t 
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spit III. 1. 6. By speech the Vedas are 

strung, by speech the metres are made, by speech friends 
are united, by speech all beings (establish their intra- 
subjective knowledge and relation) and hence all this is 
speech. When one recites or talks* breath (Prana) 
enters speech and speech swallows Prana. When one 
entertains no idea or is in deep sleep, then also speech 
dissolves in breath. Prana swallows speech. ^ ^ 

^ ^ ^ m sir<nt i 

3W ^ 5H! «rr sn^i ^ i sm: 

m ^ I JTTdT JIM: 3?!: I 

III. 1. 6. This passage is very significant for the 
psychological and ontological ideas it reveals. The 
practice of Pranayama advocated in Yoga books for 
the control of mind has this underlying principle. 
Prana and citta, breath and mind, are so intimately 
connected that the one follows the course the other 
takes. Vak or speech comprising of Suk§ma, Para, 
Ps^yanti, and Vaikhari covers the entire gamut of the 
mind; and here it is therefore an equivalent of mind. 
Ontologically Prana and Vak stand for the unconscious 
and conscious forces that are working in the universe which 
are synthesized in a higher unity. The passage declares 
with true insight that when one is engaged in a conscious 
activity as study or talk or recollection accompanied by 
concentration, breath becomes soft and harmonious and 
united with that activity; again when one is in deep 
sleep or entirely absorbed, Prana alone functions and 
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the modifications of the mind are stopped. This mutual 
absorption of one by the other points to a higher unitary 
principle from which both emerge. This is substantiated 
by citing Rgveda, X. 119. 4. ‘ The speedy one enters 
the sky, sees the whole world, with mature mind I see 
him near at hand (within); the mother absorbs him and 
he the mother This section closes with a reference to 
the Prajapatisamhita in which the wife is the prior form, 
husband the posterior form, son the union, and begetting 
the act of union. This is the Saihhita of Aditi, for 
Aditi (the undivided) is all—father, mother, child, and 
begetting. Thus the first chapter introduces the various 
Satfahitas to habituate the aspirant to thinking together 
and to help him to discover a subtler truth from gross 
facts through reflection. 

The second chapter concludes the Saihhitopanisad 
and the third Aragyaka. A teacher, Sthavira S'akalya, 
declared that Praqa is the ridge-pole of the house known 
as the body. As the other beams rest on the main beam 
of the house, the eye, the ear, the mind, the speech, the 
senses, and the whole self depend on Prana— 

% 45ir: ?rJTrf?3r: R?5t qsit Jfin 

^ III. 2 . 1 . Here Pra^a is 

the Spiritual Energy of man which sustains all other 
members and their functions. Next the symbolism 
of the Alphabet and the year are brought in. Of the 
entire personality or Atman, Praija is the sibilants, 
the bones the mutes, the marrow the vowels, and flesh 
and blood, the fourth part. This is taught by Hrasva 
Maijdukeya. S'akalya holds on to number three divided 
2 
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into 360 parts. This number is taken to make up the 
number of the days in a year, another 360 making up 
the nights. The self is there symbolically identified with 
the year constituted of 360 days and 360 nights. Here 
again a psychological conception of the self as consisting 
of sight, hearing, metre, mind, and speech is interesting 
among theological speculations—R qq 3??: 

III, 2, l. The sage 
KauQ^haravya sets forth another symbolism picturing the 
self as consisting of syllables. The insight of Badhva 
given next to the above symbolism is significant as we 
find there very advanced philosophical views. He says : 
There are four persons, the person of the body, the 
person of the metres, the person of the Veda, and 
the great person. The passage in the original runs : 

I ^ 3 »iRr, 

SfjTcJTT R: I 9??: gw 5% 2r 3?^^- 

tr^ m :» %?g¥i ^ 

«5ir w: i 

««in>i i ijugw 4 

xTf »?rpi 51 3F?rrfir, 

a?arai^f4t w. 153 <t«i 4 sfiTRT 

\ ?i?flRi.g54 gw siwr%4t i — 

3ff sir m ii \ 

aig^sj ? ^qi? qiw: ^4 

qp^ir *11^^ lftqTq!%, 8«ft 8iw4q:, 0W>IT:, 
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sfpnji, ip iri 3irai%, 31^, '^sf aitq- 

^ si^e??ra?Rl I « R5ir?RflWTrH: =qg4<i: 0i=^*W: 

JwtR?!: srif tpi: aircW 1 R ^i^ftRei^fiR ^g«w ^*i?i 

JWtJpj stm^ sncRRi |«Rt?T e??3i %3T 

»I^; ^ ?I^I^%5 *n»ftsf^cf, if M §f5l?*I ‘Ii=«ITii 5% I 

iifeiriira ?raNr if 5j?=Ji »fmt af%r i 

iiaf 5pft^Rf? if^ gfciFii aKnn ii ?Ri i 

if cFilli^ Wiftsf^, if M fl?=if qsaiif^IC^Rlfl: rI5^ «lil% I 
riwin. if aift • if ; 

q qr^qr : 5i^lq: ^ qiqrqfq qr #qTcqq f 5 qreq qn 

iF^f »fqf^ H 

In substance this passage adumbrates the same doct¬ 
rine of the various seifs as we find in the Taittiriyopani- 
sad, but not so fully. What has been designated as the 
S'arira-puru§a or the person of the body—corresponding 
to the Annamayakos^a—is the corporeal self. Its essence 
is the incorporeal conscious self. What has been desig¬ 
nated as Chandah-purusa or the person of the metres is 
nothing but the assemblage of syllables ; and its essence 
is the letter * a ’ (cf. Gita, X. 33). What has been desig¬ 
nated as Veda-purusa or the person of the Veda is that 
by which the Rg, Yajus, and Sama Vedas are known; 
and its essence is Brahman. Therefore one should 
appoint as the superintending priest (Brahma) of a 
scrifice one who is surpassingly versed in the Vedic 
knowledge so that he may discern the flaws in the 
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sacrifice. What is designated as the MahS-purusa or the 
great person is the year which causes certain entities to 
perish and others to flourish by integration. Its essence 
is the sun. This identification of the essential being of 
man with the year standing for time or duration is note¬ 
worthy. During the Upanisadic period time was con¬ 
ceived as the Cause of the universe by some thinkers. 
The cosmic Being or Prajapati is sometimes spoken of 
as Time. In fact Reality as becoming is Kala and so 
the Visnupurana asserts ‘ Kalasvarupl bhagavan ’—the 
Lord manifests as Time. The S^akta conception of the 
Deity as Kali is only a feminine symbolization of the 
dynamic aspect of Reality which goes back to the Upani¬ 
sadic conception under discussion. 

The Sun is the essence of the year because he is the 
measure and condition of appraising time. But time is 
both external and internal, subjective and objective. 
Hence it is the Principle that is undivided and uniting. It 
is identical with the Mahapurusa and the Principle in 
the Sun. One is therefore advised to know that He 
who is the incorporate Prajnatma and He who is in the 
Sun are the same. The Supernal Sun becomes indi¬ 
vidualized in each person. This is what is expressed in 
the Rk (1. 115. 1) ‘ The worshipful face of the Devas 
has arisen, the eye of Mitra, Varuija, and Agni; It has 
filled heaven and earth and the sky. The sun is the 
Self of moving and stationary beings The Bahvrcas 
who study the Rgveda enquire of Him only in the great 
hymn ; the Adhvaryus who engage themselves in the 
sacrificial acts set forth in the Yajurveda think about 
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Him and Him alone in the Fire: the Chandogas who 
recite the Saman songs consider Him only in the 
Mahavrata ceremony. They see Him in this earth, in 
heaven, in the air, in the ether, in the waters, in the* 
plants, in trees, in the moon, in the constellations^ in all 
beings. They call Him Brahman. He is the self con¬ 
sisting of sight, hearing, metre, mind, and speech and 
compared to the year numerically. A person who has 
thus realized Brahman in all that exists does not act as 
a priest and recite for others. To him the study of the 
Veda is no source of enjoyment of earthly joys. He 
has no part in what his teacher has taught him re¬ 
garding sacrifices and the rest. He does not care for the 
path of ‘ good deeds *. Rgveda X, 71, 6 has a verse to 
this purpose: He who forsakes the friend who knows 
his friends has no part in speech. What he hears, be 
hears to no purpose; he knows not the path of ‘ good 
deeds So a man who has realized the truth should 
not kindle the fire for another by acting as an Adhvaryu, 
Hota, or Udgata. He should not sing the Samans of the 
Mahavrata for another, nor recite the Sastras of that 
day for another. He may however recite for a father or 
a teacher, for that is done for oneself. 

Here the Aranyaka introduces rather abruptly some 
omens of death as in Brhadaranyaka V. 5. 2 and else¬ 
where. When the sun appears like the moon, sky like 
red Manjistha (madder), the wind is not retained, 
and the head smells like a raven’s nest, a man should 
know that his life is approaching its end —H 
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I He is then advised to do what 
he must do and finish—^ ^ 

^ —and recite the following verses from the Rgveda 
‘(i.e. IX. 67. 21-27; VIII. 6. 30; IX. 113. 6-11; and 
I. 50. 10). The other omens of death mentioned here are : 
sun appearing pierced and looking like the nave of a 
cart-wheel; one’s own shadow being pierced ; sight of 
one’s own image in a mirror or in water with a crooked 
head or no head ; pupils of the eye are seen crooked or 
inverted ; threads appearing in group when the eyes are 
covered and when looked are not seen so; the usual 
sound of a burning fire or a moving chariot is noticed 
when the ears are covered and when listened to it is not 
perceived; fire appearing blue like the neck of a 
peacock; lightning seen in cloudless sky; seeing no 
lightning in a cloudy sky where it actually takes place ; 
bright rays as it were in a great cloud; seeing the 
ground as though burning; oneself being slain by a 
black man with black teeth or by a boar, or oneself 
being assaulted by a monkey ; oneself carried off swiftly 
by the wind ; spitting out the gold one has swallowed ; 
eating honey; chewing stalks ; carrying a single red lotus ; 
driving with a team of asses or boars and wearing a 
wreath of red flowers; driving a black cow with black 
calf towards the south. All these dreams prognosticate 
death. One having a dream of any of these is enjoined 
to fast the following day, cook Payasm, and offer the 
oblation repeating each verse of the Ratrisukta (Rgveda 
X. 127.16), and partake of it himself, feeding with other 
food Brahma^as. 
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After this digressjon on prognostications the most im¬ 
portant passage of the Upani^ad is suddenly introduced: 
^ ?r; ara; (=3Tffliai apRi: 

amg: 8W5I: 3Rg: arRwra: ^?Tr sar aii^r ^ 

One should know that the Purusa within all beings who 
is different from body and mind, who is not heard, not 
reached, not thought, not subdued, not seen, not under¬ 
stood, not classified, but who hears, thinks, sees, classifies, 
sounds, understands, and knows, is one’s own Self. This 
is the true conception of the Atman established in 
Vedanta by passages such as Brb., HI. 7. 13,8.11; 
Kaus., 1. 8; Pras^,, IV. 6 Kena IV. 18 and Nrsim. I. II. 

Then comes the secret doctrine of the ‘ whole speech ’ 
—a section in which the earth, fire, Rgveda, eye, and 
Prana are taught to be considered as sparsTas (mutes); 
middle space, air, Yajurveda, ear, and Apana are to be 
considered as Usman (sibilants); and sky, sun, Samaveda, 
mind, and Vyana are to be considered as svaras (vowels). 
This aggregate meditation based on the alphabet is 
followed by a highly poetic passage in which the human 
body is likened to a lute, a counterpart of the divine lute. 

??«rr^ f^T 5[irgis*rr:; ajfesit 

a»g«n: wt: ; 21^ 3T???r sf'Wif: tjf 

f?%IT WIT I 
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? f*? I 3?T srf^^if^ i 1 

psRHt *nfij «T?4 I « ^T«rf 

*TW^ ?PI II—‘ The human lute is an imitation of 

the divine lute. Just as the human lute has a head, so 
that has a head ; just as this has a stomach, so that has 
a cavity; just as this has a tongue, so that has a tongue : 
just as this has fingers, so that has strings ; just as this 
has vowels, so that has tones; just as this has con¬ 
sonants, so that has touches; just as this produces 
sound and is firmly strung, so that produces sound and is 
firmly strung ; just as this is covered with a hairy skin, 
so that is covered with a hairy skin—in ancient times 
they covered the lute with a hairy skin. He who knows 
this divine lute is listened to when he speaks, the earth 
is filled with his fame, and wherever the learned speak 
in assemblies there he will be known.’ 

Here a Mantra is given to be repeated when one’s recita¬ 
tion or speech does not give pleasure to an audience. 
The text runs : ailgri^trpir: *1 f I 

This teaching is praised as the essence of speech. 
Now in the last section of this Aragyaka a new allegori¬ 
cal interpretation of Samhita is given connected with the 
letters * o ’ and * s ’, and the views of Krsijaharita, 
Hrasva Mandukeya, and Sthavira S'akalya are cited as 
authority. The Book closes with a significant passage 
registering a philosophic view of the Kava^eya seers : 

I %T€i: 3fi|: W: 

%i«i? q«r ft am g|i?: sn9i siT«i; qt ft? 
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51^^: <5! 9smF2i:—‘To what end shall we study the Vedas ? 
To what end shall we sacrifice ? For we sacrifice Praija in 
Vak and Vak in Praija. For what is the beginning that is 
the end. The passage suggests a purely spiritual form of 
worship comprising of still contemplation without any 
external worship and sacrifice. The whole doctrine of 
the Saihhitas is deemed secret and it is not to be im¬ 
parted to he who is not a resident pupil, who has not 
lived with the teacher for one year, and who is not to 
become a teacher—^ 

*r ar^f: 11 

The fourth Aranyaka consists solely of a group of 
verses called mahanamni studied in the forest, the 
philosophical importance of which is not as high as the 
other parts as has been noticed. Their use is set forth 
by As^valayana in the Sutra VII. 12. 10. In the fifth 
Aranyaka is described the Niskaivalya S'astra, the great 
chant used in the Mahavrata Ceremony during the 
Madhyndina-savana (mid-day libation). This Book 
written in Sutra style forms a sort of a complement to 
the first Aranyaka. 

S'ri S'ankaracarya takes the whole Aranyaka, except¬ 
ing chapters IV-VI of the second Aranyaka, as dealing 
with religious rituals and meditations. That they teach 
very little of Paramatman is amply clear from the 
summary we have given above. Sri Sankara is quite 
clear on the point that the Upani§ad teaches only 
Brahman or the second-less spiritual reality. Even 
the highest worship of the Cosmic Reality lauded as 
PraQa, HiraQyagarbha, and Prajapati will lead only 
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to the Deity; it cannot give Brahman-realization 
or Atmajnana. The Atma§atka deals with this, em¬ 
ploying the familiar method known as Adhyaropa 
and Apavada. Up to the penultimate passage of the 
first chapter of the Upanisad superimposition of the 
universe on Reality is described and the rest of the book 
is devoted to the annulment of this superimposed view. 
The main purpose of the Upanisad is to impart the 
knowledge: 1. Atman alone is the substance of this 
universe ; 2. In reality there is nothing except Atman ; 
3. Atman is Prajfiana or Pure consciousness, the essen¬ 
tial Self of man; 4. Prajfiana or Atman has become 
everything from Indra and Prajapati down to the grossest 
creation ; 5. One who possesses a deep and direct reali¬ 
zation of this second-less Atman attains immortality. 
This is Brahmavidya. It may be shown that the 
recognized cannons of interpretation conhrm this. They 
are—OT**!;, gTOfif:, a?«TT9:, and 

i.e. agreement between the opening and conclu¬ 
sion, emphasis by repetition, novelty, a realizable value, 
recommendation through praise, and reasonableness. 
The Atman taught in the opening sentence is equated 
with PrajSana Brahman in conclusion, clearly indicating 
that Atman alone is the theme of the whole tract. That 
that Brahman-Atman reality is everything is re-iterated 
in the passages STfcm 

; tTWfrr,. 

etc. The novelty of the teachings consists in the fact 
that the knowledge taught is original to the Upanifads. 



INTRODUCTION 


27 


The reward to be realized is immortality. The entry of 
the Atman into the world and the body created by Him 
are only arthavada to emphasize the unity of Atman ; 
they are not statements of historical facts. The last test 
of reasonableness is asserted when the states of the self 
are analysed in the passage etc. Thus 

this short Upanisad teaches concisely the core of 
Brahmavidya to all seekers'after freedom from Sathsara 
and attainment of immortal Bliss. 



NOTE ON TRANSLITERATION 

In this book Devanagari characters are transliterated according to 
the scheme adopted by the International Congress of Orientalists 
at Athens in 1912 and since then generally acknowledged to be 
the only rational and satisfactory one. In it the inconsistency* 
irregularity and redundancy of Hnglish spelling are ruled out: f* 
q, w, X and z are not called to use ; one fixed value is given 
to each letter. Hence a, e, i and g always represent 3?^ and 

respectively and never XT^ ^ ^ other values which 

they have in English ; t and d are always used for and ^ 
only. One tialde^ one accent, four macrons and ten dots 
(2 above. S below) are used to represent adequately and correctly 
all Sanskrit letters. The letter c alone represents ^ Since the 
natural function of h will be to make the agho§a gho§a (e.g. 
kh, ch, th, th, ph, gh, jh, 4 ^, dh, bh). it would be an anomaly 
for a scientific scheme to use it in combinations like ch and sh for 
giving ^ and Rvalues; hence ch here is and sh 
The vowel ^ is represented by % because ri, legitimate for ft only, 
is out of place, and the singular ri is an altogther objectionable 
distortion. The tialde over n represents ^ , 3. Accent mark over s 
gives s'; dots above m and n give anusvSira ni and n, 

respectively. Dots below h and r give visarga (:), h, and y, 
respectively. Dots below s, n, t and d give their corresponding 
cerebrals if and ^ 9 , t, and d ; and macrons over a, i, u and 

5 give a, I, u, f respectively. Macrons are not used to lengthen the 
quantity of e and o, because they always have the long quantity in 
Sanskrit. Sanskrit words are capitalized only where special 
distinctiveness is called for, as in the opening of a sentence, title of 
books, etc. The scheme of transliteration in full is as follows : 

3T a, an a, 5 i, I i, 3 u, g* u, ’ll r, ^ r,e, ait o, 
ai, au, — rii, : ^ k, ^kh, *i^g, q gb, ^c, 

q ch, j, ^ jh, B, t, 5^ th, 3 d, ^ dh, 9. BL t, 
\ th, ^ d, ^ dh, BL n, p, pb, b, bh, H m, 
3'. y, r, a 1, 3 V, 51^ s^, ^ s, s, h. 
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^ ^ ^ *rf^- 

qrfw^ qfq 1 ^ 3iMt ^ ^ qr qfi- 

^TRqrfq i m qf^qifq i 

ffR qf^^qifii I qsqrqq^ qgqqr^q^ I 37^ qr- 

qqg qqqr^ii 

^ ?nfR : : || 

(For translation see the last section of the book.) 

CHAPTER ONE : SECTION ONE 

^ II 3nRT qr qqrq 

^ I fqf- 

#q >Tq g qq—qfHtRqiqts^sjq; 

q%isR^ qfhq: i xfq^ q^, qr sqq^qrqr 
3nq: i ^ 5 ©qr ffq i 
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^ 5^ 5^T|T»^sfiRffti% 

jnfwwjT JTm: i f^- 

ft^riwf^TPit 3n^: ^ 

*T5msR?n, 5iTftf%p!?i?i ^nm anT^sqRi???^: 

^ m* II %i- 

^4^qPi ^ r< q^s»n^ ^^^l w^: ii 

vif in the beginning % verily (all) this HlfHI 
Atman ^^: one alone was. other 

anything acting as a rival not 

was). W. He thought—worlds g let 

me create thus. He these worlds 

created—(the super-celestial region of) 
waters, (the heavens with the) celestial lights, 

the earth of mortals, Sir«T: (the subterranean region 
of) waters; that ^WT: waters above 

heavens; A: sky its) JTftrW support; 

the middle region the region of lights; 

the earth the world of mortals «n: which 
below ?rT: those watery region. 

W: He iypx thought—these g indeed JsfWT: 
(are) the worlds; tifiV<TI9l^ guardians of the worlds g 
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let me create. W. He from out of the 

waters itself the person having raised 

fashioned. WH over him He brooded, 

of him thus brooded over mouth 

burst forth, proceeded just as 

egg bursts open) ; from the mouth 

speech, WW: from speech fire. nostrils 

fSr?fa^?T m burst forth. from the nostrils 

power of smell, breath, STT^f^ from the breath 
air. eyes burst forth. 

from the eyes sight, from sight 

the sun. ears burst forth. 

from the ears hearing, ^VS[V^ from hearing f^: 

the quarters. skin burst forth, 

from the skin hairs, from hairs 

herbs and trees. the heart fSfrfiww 

burst forth, from the heart mind, 1T<T9: 

from the mind the moon, the naval 

burst forth. ^Tn^jir: from the naval ^STTHf: 
down-breathing ^aPTRT^ from down-breathing 
death. the generative organ burst forth, 

from the generative organ seed, from seed 

HPI: water. 

In^ the beginning verily, all this was Atman* 
alone. There was nothing else existing as a 
rival. He (that Atman) thought (to Himself): 
Let me create the worlds. Thus he created * 
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these worlds, Ambhas, Marici, Maram, and 
5pah. That Ambhas is above the heavens 
supported by it. Marici is the middle region. 
This earth is the Mara. The Region of 
Waters below the earth is the Apah. 

He (the Atman) thought: These indeed 
are the worlds (I have created). Let me now 
create the guardians of these worlds. He 
then raised the Purusa* from the waters (i.e., 
five elements) and fashioned him. The Atman 
brooded on the Purusa, and when he was thus 
brooded over there burst forth^ the mouth as 
an egg does; From the mouth proceeded 
speech, and from speech fire. The two nostrils 
burst forth; and from the nostrils proceeded 
the power of smell, and from the power of 
smell air. Eyes burst forth; from the eyes 
proceeded sight, and from sight the sun. Ears 
burst forth; from the ears proceeded hearing^ 
and from hearing the quarters. Skin burst 
forth; from the skin proceeded hairs, and 
from hairs, herbs and trees. The heart burst 
forth; from the heart proceeded mind, and 
from mind the moon. The navel burst forth ; 
from the navel proceeded the down-breath-* 
ing, and from down-breathing death. Th4 
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generative organ burst forth, from the gener¬ 
ative organ seed, and from seed water. 

[Notes —1. In the beginning etc .—According to the 
Veda there is no such thing as first creation. So begin¬ 
ning refers to the start of a new cycle only. By asserting 
that nothing existed in the beginning except Atman and 
that the creation was willed by Him, the scripture 
indicates that Pramatman alone is the material and 
efficient causes of the universe which is only a projection 
or concretization of the thought-energy of Atman. The 
gulf between physics and metaphysics, matter and spirit, 
insentience and intelligence, is also thus bridged. 
Vide our Notes on Tait. II. 7. 1. 

2. Atman —Stands for Paramatman, the Atman- 
Brahman Reality, the basic Principle of all that »s, both 
living and non-living. 1 

(1 That which comprehends 
everything, that which grasps objects and enjoys them, 
and that which pervades everything is Atman. In ancient 
works the term Atman is used to denote the Principle of 
Consciousness in man, self, intellect, mind, senses, inter¬ 
nal essence, nature of an object, and ultimate Reality. 
VisQupurana V. 18.55 says : iJ^rc^Tr ^ 

^ ^ II The 

highest denotation of Atman is ‘ Being, Intelligence, In¬ 
finitude,'—the Ultimate Reality, which is the basis, sub¬ 
stance, and substratum of all else that appear as the 
multiplex universe. The bifurcation of existence into the 
dual aspects of subject and object is only a phenomena 
of the Atman and that has no absolute value. Hence, 

3 
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in the view of S'ankaracarya the passages that follow 
describing creation are to be understood only in a 
secondary sense, Arthavada. It is here made clear that 
the Absolute Reality or Atman holds within itself poten¬ 
tially both the aspects of existence—Substance and 
Intelligence. We therefore find here a solution for the 
quarrel between Idealism and Realism. 

3. He created etc .—Some take this description of 
creation as that of Bhutasrsti while others take it as 
mere flight of imagination. Through figures and im¬ 
ageries here as in other parts of the Vedas, the Rsis 
present a concrete picture of creation from the level of 
sense-perception. The division of the universe into 
fourteen worlds often found in the Puranas has its 
beginning in the four-fold division mentioned here. The 
higher worlds above Suvarloka are called here Ambhas 
(the world of celestial waters) probably from the fact 
that the higher sky is as blue as the deep sea and also 
because of the popular belief that rain comes from the 
higher region, Dyuloka, the abode of gods, which 
comes immediately below, is called here the support of 
the Ambhao-loka. The intermediate space, which is just 
above our head, is the next world through which rays of 
light pass and that is why it is called Marici here. Our 
earth is called Maram, the mortal world, because every 
creature of this world is liable to death. The nether 
regions are named here as Ap or the world of water. 
Probably the name is suggested by the old belief 
that the waters of the ocean descend up to the nadir 
and pervade the entire nether worlds. But all these 
are based upon the crude popular beliefs of the 
time. 
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But the higher view of the Vedas regarding creation 
and the worlds is, in the first place, that there has been 
no creation; the manifestation of the visible is but an 
expression of the inner Reality. Creation is nothing but 
the evolution of Nama and Rupa, name and form, from 
the Unmanifested. And this evolution, although it may 
have some pragmatic value, has no absolute reality ; it 
is only a phenomenon, a reading of Reality. How could 
the absolute Brahman, one without a second, indivisible 
and infinite in nature, mutate into the gross physical 
world ? The whole thing is a false reading of the 
Reality. Matter itself is but a shadow (chaya), a glory 
(mahima), a power (S'akti), the Maya of the Supreme 
Being. Creation and the physical world are true only 
so far as man’s physical life is concerned. But if things 
can be seen from the standpoint of the inner core of 
reality, which is called in the Vedanta the Atman, then 
the whole universe with all its manifold layers of expres¬ 
sion would appear as so many concentric circles around 
that one common centre, the Paramatman. All the 
fourteen worlds mentioned above are but so many planes 
of consciousness, each with the varied contents of its 
own. The grossest world is the outermost circle, 
receded farthermost from the centre; and the subtlest, 
the Brahmaloka, or Satyaloka as it is called sometimes, 
the plane of Hirai?yagarbha, is the innermost circle. 
These fourteen planes range in their subtlety or gross¬ 
ness as they approach to or recede away from the 
centre, the Atman. 

4. Puru^a —Here stands for the Virat-atman, the 
aggregate Being—g^: or 
'ii i from 
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these two etymological explanations the word means 
both, the Spirit dwelling in the individual being as well 
as the Spirit in the totality of beings. The creation of 
the Universe animated by Spirit is what is suggested 
here. Is'vara is Paramatman viewed as the material and 
efficient cause of the Universe ; He is the Lord and ruler 
of the Universe. He manifested Himself as Virat or the 
omnihc Being out of waters, i.e., out of the constituent 
elements of the universe. ‘ Waters ’ here is a synecdoche 
for all the five elements. The Taittiriyara^yaka I. 23. 1 
says—3irqt 

—^Water alone was this Universe at first; in it on a 
lotus the Lord of the Universe arose. The water 
element is preponderent in man, and hence man is 
supposed to have been created from it. 

5. Burst forth etc ,—The word ‘ Abhyatapat ’ in 
the text is from the root * tap ’ which in Vedic Sanskrit 
means * to create by will *. This idea of ‘ tapas * is found 
in Mugdaka I. I. 9 etc. The process of creation is here 
described on the analogy of the development of the 
embryo in the egg, or the foetus in the womb. After 
impregnation the life-nucleus (morula) floats in the 
amnionic fluid where the foetus develops; in the 
process of its growth various organs and faculties 
express themselves till parturition takes place. What 
happens in the case of the microcosm of man is supposed 
to take place in the Macrocosm of the Viratpurusa. He 
too has evolved out of the waters, his organs, senses, 
and the presiding deities of the senses, developing in the 
same order as that of the child in the womb. It may 
appear curious at first that the text should have des¬ 
cribed the evolving of the senses from the sense-organs 
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and the presiding deities from the senses themselves ; but 
the point becomes perfectly clear when we take note of 
the process of the evolution of the foetus itself. In its 
evolution first appears the organ and then gradually the 
power of utilising the organ which is generally called the 
quickening stage; and subsequently the expressions of the 
principle of consciousness through all these senses and 
organs. The appearance of consciousness or ‘ caitanya ’ 
or ‘ devata,’ as it is figuratively described in the Vedas, 
completes the embryonic condition of life and brings it 
out to the world of expression. As in every organic 
being we notice the three factors, viz., the organ, the 
energizing principle of the organ, and the intelligence 
controlling the energy and the organ, so three things are 
always distinguished in the above text i.e., the physical 
organ, or the seat of the senses, tho senses themselves, 
and the presiding deities of the senses. The presiding 
deities, Abhimanidevatas, should not be taken in the 
sense that they are so many spirits or angels controlling 
the different organs of man ; but they should be under¬ 
stood in the Vedantic sense of the different expression of 
the same Atma-caitanya or Intelligence, working dif¬ 
ferently through the different sensations. That is why 
we find the word Devatas often used for the senses in the 
Upanisads.] 

CHAPTER ONE : SECTION TWO 
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1 ?n*wit 3 ^- 

^ I ?fIV'?lts*q*jm^T 3Tp9I I 

I ?!Tvq: 5^qRq^T 3?^^ 

^ I m 3p4tg«m?R *!%“ 

^ I 3TfiR{njr5[T sn^^ST^: JTRt ^ 

3rf^ 5TTf^?r%: ^ 

^ jn^RT^f^i^wTt #nf^ ^T ^ sn- 

^ RTf^T^ ^ >35RT RT^^ I ?!R^RTf^- 

Rl% 3raRTRTRPfRIRf^R3rrRHtf^ I if 3?[5j4l^tlllt^«l| 
RT ^^RTSRT^RT^ RfM^ I 

R;^ RT ^RRT^ ffRj|®% RTfiFRllRRRmRTf^ 

rrr: II rrrt^rt^ fs^R: 

II 


^5^: created ^T: referred to before these 
gods or guardians of the world in this 7flf% 

mighty in the ocean STT^^feJl. (i^f: He) ?IH^him, 

the Virat Puru§a, the unitary individual shaped out 
of water through hunger and thirst 

«F^?rrsf5: caused to yield, inclined, m: they, gods 
to him the Lord and Creator said—•!: to us 
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a place show, permit in which 

being established food we shall 

eat, thus. to them (a form of) a cow’s body 

(He) brought, m: they said,—this 

one ST % not at all «r: for us sufficient. to 
them (a form of) a horse’s body 9rrRf«T?^ (He) 

brought. ?n: they said—this one ^ % not 

at all for us sufficient. to them 3 ^^!, 

(a form similar to that of Virat in the shape of) a man 
«rrH^ (He) brought. ^TT; they said— 

really God-made or well created TO ah ! thus. 

3TO* man indeed God-made or well-made. 

(^: He) to them said—TOITOTO. according 

to the places srf^TO (you) enter thus, ^rflr: lire 
speech having become mouth 

entered. ^ 5 : air TOIT^ breath having become 

the two nostrils STTOTO; entered, the sun 

sight having become eyes sTrfro^ 

entered. f^5[r: the quarters hearing having 

become ears entered. herbs 

and trees hairs having become 

the skin entered. the moon inT: mind 

having become 5 ^* 1 . heart entered, 

death down-breathing having become 

naval entered. waters seed 

having become the generative organ Sflf^rv^ 

entered, to him hunger and thirst 
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for us irnnini^ a place assign 

thus said. W: he ^ to them said— 

these in the deities ijlf alone you 

two (I) assign; in these vnfJp*^ sharers 

1 make thus. therefore 

to whatsoever god f |%: oblation ^JIT^ is given iffV- 

hunger and thirst in that 

sharers verily become. 

These gods, the guardians of the universe, 
thus created, fell into this mighty ocean * of 
existence. He, the Creator, subjected the Virat 
or aggregate body to hunger and thirst. 
The gods spoke to Him : Grant * us a place 
where we can establish ourselves and eat food. 
He brought the form of a cow’s body for them. 
They said : This, indeed, is not sufficient for 
us. He brought the form of a horse’s body 
for them. They said : Indeed this too is not 
sufficient for us. He brought for them the 
form of a man. Seeing that they exclaimed 
in joy : ‘ Well done.’ ® And therefore man is 
indeed well-done. He said to them: Do 
enter ^ according to your places. Then fire, 
having turned to speech, entered the mouth. 
Air, having become scent, entered the nostrils; 
sun, having become sight, entered the eyes. 



CHAPTER ONE 


41 


The deities of- the quarters, having become 
hearing, entered the ears. The deities of the 
plants and trees, having become hairs, entered 
the skin. The moon, having become mind, 
entered the heart. The god of death, having 
become down-breathing, entered into navel. 
The god of waters, having become seed, 
entered the generative organ. Hunger and 
thirst said to Him : Assign a place for us. He 
told them : To these deities ® I assign you, 
and I make you sharers in them. Therefore 
to whatsoever god an offering is made, hunger 
and thirst become partners in it. 

[Notes—1. Ocean of existence —Our mundane life, 
the interminable round of birth and death, is often 
figuratively called an ocean in the religious books of 
India. The water in this ocean, says S'ri S'ankara, is 
nothing but sorrow resulting from unfulfilled desires ; 
and the sorrow has its root in ignorance. The begin¬ 
ningless, endless, shoreless sea of Sarhsara is infested 
with huge crocodiles in the shape of tormenting diseases, 
old age, and death. One may get a momentary relief in 
this ocean when one is in contact with objects that afford 
a spell of pleasure. But mighty waves of innumerable 
pangs soon engulf him when the tempestuous winds of 
desire for sense enjoyments blow over this sea. Every¬ 
where we hear shrieks and pitiable cries of those plunged 
in the infernal regions. Yet this ocean carries on its bosom 
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the ship of wisdom well-stored with such excellent traits 
as truth, righteousness, charity, sympathy, non-violence, 
tranquillity, detachment, courage and the rest. The 
company of holy men and renunciation form the char¬ 
tered route in this blue waters pointing to the shore 
beyond, viz., liberation or Moksa. 

2. Grant us etc ,—As creatures even the gods were 
subjected to the conditions of life such as hunger and 
thirst. For the Creator first subjected His own Virat 
or aggregate form to hunger and thirst, and as a conse¬ 
quence His own emanations like Fire and Sun were also 
troubled by hunger and thirst. What is in the cause is 
found in the effect also. Life, from the smallest worm 
to the highest god, demands Bhogya, Bhogasthana, and 
Bhogopakaraga—objects of enjoyment, locus of enjoy¬ 
ment, and means of enjoyment. Hence the guardian 
deities as soon as they were created, oppressed by hunger 
and thirst, demanded a locus, from where they cojuld enjoy 
food and drink. The gods or cosmic deities—Fire, Air 
and the rest—are but the various categories indwelt by 
the Spirit; they themselves function in man as the 
impelling power behind the senses. The same gods or 
deities are thus macrocosmic and microcosmic. From 
this it is clear that there was already the cosmic body of 
the Virat wherefrom the gods originated. But residing 
in it as microcosmic deities Fire and the like could not 
enjoy food first, for that aggregate body was too vast and 
nothing fell out of it forming the object of enjoyment, 
that being all-inclusive. Hence the gods prayed to the 
Creator to make for them individual bodies. The 
reference here to the form of the ‘ cow * and the ‘ horse ’ 
points to Vyasti-sr§ti or creation of individual creatures. 
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In the evolution of life man comes after the quadrupeds 
—cows, horses, etc.—devoid of higher intelligence and 
discrimination. These forms are therefore unfit for the 
residence of gods. All bodies except that of man are 
meant only for enjoyment or suffering ; the human body 
has, in addition, the fitness to elevate the soul tenanting 
it to higljer levels of existence ; hence man is the master¬ 
piece of creation, his body alone being the Karma- 
yatana. Bhagavata XL 9. 28 says: Having created 
with the help of His own unborn Magic Power bodies 
of trees, reptiles, quadrupeds, birds, insects, and fish, 
the Creator was not satisfied; He then created Purusa 
endowed with intellegence capable of realizing the Divine 
Reality, and He was delighted—^ 

11 For reason why man is the 
crown of creation Vide Supra, pages 10 and 11. 

3. Well-done —The original term ‘ Sukrta * means 
well-fashioned i.e. the best of all created forms. It may 
also be taken as ‘ Svakrta ’ or made by Himself i.e. made 
by the Creator Himself to His full satisfaction. This 
suggests the idea that man is created in the image of 
God. Hence the human form is the root of all good 
deeds and noble aspiration. 

4. Do enter etc ,—In the previous section (page 32) 
it was declared that from the Virat-purusa came forth 
various faculties and their corresponding deities. The 
Virat-purusa’s mouth, nostrils, sight, ears, skin, heart, 
navel, and generative organ gave rise to the guardian 
deities Fire, Air, Sun, Quarters, Herbs and Trees, Moon, 
Apana, and waters. Each one of these stand for the 
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cosmic deity behind the phenomenon noted above ; thus 
Herbs and Trees stand for the deities behind herbs and 
trees .* by * Quarters * the deities of the quarters are meant; 
Apana stands for the deity Death, and Water stands for 
that aspect of Prajapati presiding over water and the other 
four elements. Now, here, in this section we get the 
description how these regents of the universe representing 
the Virat-purusa entered the created individual. Fire, the 
presiding deity of the mouth with the power of speech 
entered mouth ; this means that the microcosmic Purusa 
is capable of speech because he is endowed with the 
organ of,speech, the power of articulation, and the deity 
of speech impelling behind. To know the relation between 
the seat of a sense, its functioning, and the deity behind, 
it is necessary to bear in mind the maxim ‘ samghatasya 
pararthatvat \ to wit ‘ an aggregate whole, an organ or 
an organism, has its existence because of something 
else for whose sake it exists/ The senses are instruments 
made of subtle material and their operation cannot take 
place unless we posit something for which they operate. 
The deities are therefore the powers that wield and work 
the senses. These three factors are sometimes called 
Adhyatma, Adhidaiva, and Adhibhuta. Vide Bhagavata 
III. 6. 6-25. As soon as the seat of the organ appeared, 
the function and the power behind impelling the func¬ 
tion, also manifested through the organ. In each case 
we are to understand the seat of the sense, the sense- 
organ, and the presiding deity clearly and distinctly as 
their seats and functions cannot be interchanged. That 
is why it is said that each entered * his own abode *. 
The relation between the deity and the sense is not one 
of cause and effect but one of co-existence, and each one 
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of the deities work for the sake of the conscious Being 
who is the indweller and master of the body. 

5. To this deities etc .—Hunger and thirst are 
abstract notions; and enjoyment of food is possible 
only when they appear associated with a tangible body 
of a living being. Therefore a site was assigned to them 
in Fire and other gods dwelling in the mouth etc. as well 
as outside ; and they are invoked when offerings are made. 
By stating that hunger and thirst are made sharers in the 
deities and not in the Purusa it is suggested that the 
true nature of Purusa as Atman is beyond the taint of 
Sarhsara such as hunger and thirst. In fact the entangle¬ 
ment of Purusa in the S'arhsara is not really true.] 


CHAPTER ONE : SECTION THREE 
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^Ul|wir^t?fT %T?fq5r^^ I rFR^nf^H^, ?W- 




?i^^i ^ ^ 1515 - 


?r t?im ^ ^ 1 ?r 

*w?n I ^ 

=^T ?g, 

^ ^ W?1^5TrPqqiM, 

flr#T ftggw I ^ 1^?!^ #RR 

fk^\%m 5TTT I ^ fk^U 5t^- 


^ 3n«l«5WT: 5 ^: I 3n«IH’^sq- 

I H 51# 

qi?#(q)«qT^ 1 ^ q#q m 
?raqqq5qf<wiP^^^ 1 qr^^f I 
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5n*T I I 

f^ ^:, '?d?irfjrm ff (I 
qw:^ #q: ii 

He, Is'vara, thought—^ these 3 indeed 

the worlds ^ and the guardians of the 

world ^ and. for these food let me create 

|[f^ thus. He fTTs waters (i.e. five elements) 

^TTct (he) brooded over, created by will: 
brooded over from those form sprang 

up, ^ which % verily W that well known form 
sprang up, food % verily that. ^ that 
referred to above 15 ^^ this created food 

turning back desired to run away. ^ 

that (food) by speech (he) sought to seize : 

that by speech seize ^ (he) 

was not able. He, the first enjoyer if indeed 
with speech this were able to seize 

by uttering the name f[ verily 
merely (he) had been satisfied. that 

sn^ with breath (he) sought to seize. that 

sn^ with breath to seize (he) was 

not able. He ^ if IT indeed 5n%5r with speech 
this were able to seize WRJ food 

having attained f[ verily merely (he) would 

have been satisfied. ^ that with sight 

(he) sought to seize. that with sight 
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to seize (he) was not able. W: He if f 

verily with sight were able to seize, 

trvi{. food 5|T having seen 5 verily merely 
(he) would have been satisfied. flU that with 

hearing (he) sought to seize. ^ that STI^ 

with hearing seize »I was not able. 

He if f verily this with hearing 

ST gf g q g ; were able to seize, food by hearing 
f indeed merely would have been satisfied, 

that ?^T with skin (he) sought to seize, 

that ?trST with skin mfigtl, to seize *1 ^RrjBRf. (he) 
was not able. Ws He if J verily this 

with skin HUttMjg; were able to seize, flRTtl. food 
having touched ? verily merely (he) would 

have been satisfied, ag;. that *RaT by the mind 
(he) sought to seize. that JTTOI by the mind 

to seize (he) was not able. He 

if y verily IRHT by the mind were able to seize, 

WfL, food wrr^wr thinking about 5 verily ^ merely 
(he) would have been satisfied. that 
with the generative organ (he) sought to 

to seize. that with the generative organ 

to size 9fS[lwt^ (he) was not able. iSf; he 
if If verily with the generative organ 

were able to seize, food by giving ^ verily 

merely (he) would have been satisfied. 

that with the down-breathing 
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sought to seize; Wii then seized. that 

this of food seizer which (is called) 

air (Apana). this which WT 5 : vayu mrr^: living 
by food % verily. 

He thought: me 9 ®^ without 

how possibly this will be thus. He 

thought: by which (way) sn^ shall I reach 

thus, m He thought; JTT^ if qrw by speech 
uttered, if srrt 5 '*T with breath 
Jrrftnrqt breathed, if with sight seen, 

if ?#t%qr with hearing heard, with 

skin touched, if «r:T 9 T with mind ^TWII^is medi¬ 
tated, if with down-breathing 

digested, if with the generative organ 

emitted, «r«T then SR: who RTfq. I (am) thus. W: He 
this alone suture having split 

open by this 3 [nrr by the door entered. ^ 

this well known opening ifT?T named 

door; this well-known place of 

happiness. 

of him fW; three places of dwelling— 

parent sleeps three; Wq. this Rnqqil: dwelling- 

place, «tqq this dwelling-place, RWq. this 

RiniRra: dwelling-place. ^T; He WH: being bofn 
beings comprehended—here what 

Wiq other can I proclaim 1 [Rl thus. He 

this JpsqJJL Person qq only ?RnTH most pervasive 
mir Brahman saw—fW this «r#q. I have 


4 
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seen thus, therefore seen as this 

f % verily 5TW name Idandra. Idandra 

being him indirectly Indra 

thus (they) call. 1^ for gods 

mystery-loving as it were. 

He/ the Creator, thought: There are these 
worlds and their guardian deities; let me 
create food® for them. He brooded over the 
waters ; and from the waters thus brooded over 
sprang up the form, or organic matter. And 
now the form thus born was verily the created 
food. The food that was thus projected, out 
of fear attempted to run away. He, the first 
embodied being, sought to seize it by speech ® 
(as he did not know others who ate food 
or their way of eating); but he could not 
seize it with speech. Were he able to seize 
it with speech, later man created by him would 
have verily been satisfied by merely uttering 
the name of food. He sought to seize it 
by breath, but he could not seize it by 
breath. Were he able to seize it by breath, 
man would have verily been satisfied by the 
mere scent of food. He sought to seize it by 
sight, but he could not seize it by the eye. 
Were he able to seize it by the eye, man would 



CHAPTER ONE 


51 


have verily be.en satisfied merely by the sight 
of food. He sought to seize it by the ear. 
He could not seize it by the ear. Were he 
able to seize it by the ear, man would verily 
have been satisfied by merely hearing about 
food. He sought to seize it by the skin, but 
he could not seize it by the skin. Were he able 
to seize it by the skin, man would have been 
satisfied by merely touching food. He sought 
to seize it by the mind, but he could not seize 
it by the mind. Were he able to seize it by 
the mind, man would have verily been satisfied 
by merely thinking about food. He sought to 
seize it with the generative organ, but he could 
not seize it with the generative organ. Were 
he able to seize it by the generative orgarl, 
man would have verily been satisfied by merely 
assimilating and ejecting food. He sought to 
seize it by the Apana and he seized it. There¬ 
fore it is the Apana that seizes the food ; and 
verily Vayu or the Apana is the chief cause 
in supporting life by food. 

He, the Creator, thought: How^ can this 
(aggregate of body, senses, etc.,) remain with¬ 
out me ? He thought: By * which of the two 
ways (i.e,, feet and head) shall I enter the 
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organism ? He thought: If the speech names, 
if scent smells, if the eye sees, if the ear hears, 
if the skin feels, if the mind thinks, if the 
Apana digests, and if the generative organ 
emits, what then am I ? Having slit open 
the suture of the skull. He, indeed, entered 
the body by that door. That door is called 
Vidrti, the place of joy. It is the Nandana. 

For ® him there are three seats and three 
dreams. This dwelling place, and this, and 
this. Thus ^ born. He named all things and 
thought if He could name anything beside 
Himself. He perceived this very Being, 
Brahman, over-spreading all, and with wonder 
He cried ‘ Oh surely I “ have seen it There¬ 
fore Idandra is his name. For surely Idandra* 
is his name and they call him who is known 
as Idandra by his mysterious name Indra. 
Indeed, - the gods love mystery. Indeed, the 
gods love mystery. 

[Notes —1. He, the Creator, thought S'vet. Up. 
VI. 16 describes Is^vara as the cause of release from 
transmigration as well as the cause of bondage to the 
wheel of birth and death— I Hence 
it is natural that he attached to the gods hunger and 
thirst and also without their request thought of creating 
food for them. To question the act of the Almighty. 
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would be to deny His omnipotence and freedom, and 
to judge Him from the standard of the creature. 

2. Food for them —The inner significance of the 
passage is that the will of Parames'vara for further 
creation made it possible for the causal and subtle matter 
to evolve into gross forms. The seed evolves into a 
tree, and what makes it possible to evolve is the same 
Divine Will which is called in common parlance the 
Law of Nature. And it is this gross form of matter 
which sustains the subtle existence as it were : we can¬ 
not understand or conceive the causal without the help 
of the gross, the subtle depending upon the gross for its 
cognition. Hence the gross ‘ form * is termed here 
‘ Food.’ Further, the gross objects have been called 
food as they are enjoyed by the senses and their pre» 
siding devatas. 

3. Speech etc ,—We get here a hint of an important 
psychological fact that it is through insight, trial, and 
error the functional activity of each organ was acquired. 
That Apana, the air coursing down the hollow of the 
mouth, alone catches food and supports life was found 
out only after trying with speech, scent, eye, ear, touch, 
mind, and begetting organ. It is not possible to swallow 
food without the help of Apana breath drawn in through 
the mouth. Hence the breath Apana is called Annayub 
(i.e., annadvareqa ayusyahetub), the chief cause in 
supporting life through food. Life lasts only as long as 
the Prana is in the body. The Apana is the vital energy 
that works throughout the alimentary canal and the 
digestive organs including the lower intestines, receiving, 
digesting, and excreting food. Hence it alone is the 
true seizer of food. 
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4, How can this remain etc ,—The inner significance 
of the passage is that the body with the aggregate of the 
senses would be perfectly meaningless and incapable of 
proper functioning without the intelligent principle, the 
soul, to guide it from within. A combination of different 
elements must necessarily be for an entity quite different 
from all the composing elements. As for instance, a 
house built by different composing materials is meant 
for the man or any other living being quite different 
from the materials composing it; so the body which is 
composed of the different materials must necessarily be 
meant for the purpose of an entitiy quite different from 
the composing elements. This is one of the arguments 
adopted by the Sankhya School to prove the existence 
of Purusa, the pure principle of Intelligence who is 
dwelling in, yet quite different from, the body, which is 
composed of the different modifications of Prakrti or 
Matter. The Atman is signified here as a monarch 
residing in the palace of this body and for whose purpose 
the different functionaries, the senses, are performing 
their respective duties. 

5. By which of the two ways ,—In the Aitareyaraij- 
yaka (see page 6) it is stated that Prana entered the 
body by the fore part of the feet. Atman as the active- 
principle or Kriyas'akti (= Prana) entered the body by 
the tipe of the feet; the part of the body below the neck 
is therefore more flexible and helpful for locomotion. But 
Prana is only a lower expression of Atman, a mere 
servant bound to obey the behests of the Atman. Hence 
the place where Prana entered the body is not fit for 
Atman, the Overlord, to enter. He therefore entered 
the body through the crown, the suture in the head 
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called Brahmarandhra, as Jfifanas^akti or Knowledge* 
Principle. This door-way by which a ray of the Para- 
matman entered the body in essence and became the Jiva 
is called Vidrti or ‘ cut ’; it is distinct from the other 
openings like eye, ear, etc., which are the passage for 
Fire, Air, etc., the powers of the guardian deities who 
are but the servants of the Atman. Hence they cannot 
afford the greatest opening of joy. This door is intended 
for Paramatman alone and hence it is the door of bliss— 
Ntodanam dvah, i.e., the happy gate; for the soul 
passing through it at death attains progressive Libera¬ 
tion or Kramamukti, by gaining Brahmaloka. According 
to modern researches the cortex or the brain is supposed 
to be the organ of the mind and the seat of conscious¬ 
ness. All the motor and sensory activities of man 
proceed from the cerebral centres; therefore brain is 
the first and last place of consciousness in the human 
body. Probably that is the reason why the head and the 
suture at the crown are so important in the view of the 
Upanisadic seers. 

6. For him there are three seats etc ,—The Creator 
who has entered the body as Jivatman has three places 
of residence : in the state of waking the region of the 
sense of sight, i.e,, the right eye, in the state of dream 
the inward organ, and in deep sleep the ether of the 
heart. Or these three places of dwelling may be the 
father’s body, the mother’s body and one’s own body as 
will be specified in the next section. From the passage 
in Brahmopanisad—\ 
^ paraphrasing the first 

meaning it is clear that the brain, the neck, and the 
heart are the three centres of consciousness. The three 
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dreams are sleeping, waking, and dreaming states. 
Deep sleep and dream visions are both called Svapna in 
Sanskrit. Here even the ordinary waking experience 
is subsumed under the term Svapna because there 
does not arise the consciousness of the ultimate Reality 
in the ordinary Jiva before illumination, and because the 
world spectacle is as illusory as the dream universe ; 
for one experiences a dream when Reality is screened 
from him and an unreal something is presented in its 
place. This is exactly what happens in dream, vide 
Mandukyakarika II. The Brahmic Consciousnes alone, 
which is absolute, immutable and permanent, is the truly 
awakened state of the soul. 

7. Thus horn etc ,—The Paramatman created the 
universe with no other material than Himself; He 
then ordered the regent gods presiding over the elements, 
the sensory and motor activities, the internal and ex¬ 
ternal faculties, hunger and thirst acting as motive forces 
for pushing up the creatures in the ladder of evolution, 
food for all living things, and man-form as the most 
suitable abode of Atman ; finally individuating Himself 
as Jiva He entered the body as a prince enters his own 
city. But the Jiva forgets his original nature in the 
universal dream of Ignorance conjured up by Maya. 
After subjecting himself to the severe impact of threefold 
sorrows in the ocean of transimgration when the Jiva 
awakens to the truth that he is essentially Paramatman, 
he perceives everything from the elements upward to 
Brahma identical with Himself and ejaculates what 
else besides the Atman there is for him to name ? Thus 
the above passage adumbrates the stage of Self-illumina¬ 
tion which the individual soul attains under the benign 
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influence of the Guru, Scripture, and spiritual discipline. 
The illumined soul after examining the creatures sepa¬ 
rately whether they have svatah-satta, or independent 
being, finally concludes that there is nothing different 
from the true Self. The passage is translated also: ‘ He 
looked through all beings to see whether any one wished 
to proclaim another Self * ‘ Whom else but Him can 
I here affirm to exist ? * It clearly indicates the principle 
of Apavada or denial of a dual entity and the assertion 
of the one Paramatman. 

8. / have seen it —The drift of this passage is that 

Is'vara or Atman when got individualized as Jiva ex¬ 
pressed or illumined the universe by his comprehension. 
The object of knowledge wholly depends upon the 
capacity of knowledge of the subject for its 

expression for material objects are not self- 

expressive Hence the relative world is 

wholly dependent upon the relative consciousness of the 
individual soul. But the dual cognition of subject and 
object based on relative consciousness appears to be the 
only truth in the beginning, i.e ^ while Avidya still clouds 
the mind. Next, when the soul begins to scrutinize the 
nature of this object and understands the true meaning 
of the plurality of its visions, it feels Brahman as the only 
first Principle in the form of a logical necessity. Sub¬ 
sequently what appeared to him first as a mere logical 
necessity slowly dawns upon the consciousness as its 
permanent content. And this transmutation, or better 
evolution, of the individual consciousness into Brahman 
consciousness, is generally called ‘ realization of Brah¬ 
man * and is indicated here by the utterance, * I have 
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seen it.* The Jiva wants to see what other Principles 
besides his own intelligent self could there be behind 
this scene of plurality of the sense-universe. As a result 
of Self-realization the Jiva feels within his own consci¬ 
ousness, that the intelligent Principle which constitutes 
his very soul and has appeared so long to his mind as 
an individual entity, is the immanent Principle of all 
existing objects and is the very be-ing of the universe. 
Thus it is that he realizes Brahman as the most all- 
pervasive Principle. 

9. Idamdra —Here is an etymological method of 
impressing a philosophical truth. The Gita calls the 
Paramatman as Upadrasta. The Jiva who has realized 
his own Atman as the Self-luminous, universal, inner 
principle is called Idam + dra i.e. this-seeing. On the 
strength of the Upanisadic maxim ‘ Brahma-veda Brah- 
maiva bhavati *—a knower of the Divine is the Divine 
Itself—such a Jiva who has realized his ultimate nature 
and Brahma are equally called Idamdra. By syncupat- 
ing the syllable ‘ dam ’ the same word Idamdra becomes 
Indra, the well-known designation of the Absolute 
Divinity. S'ri S^ankara points out that Gods love to 
be referred to indirectly, that is to say, to be behind the 
veil, because they are worthy of great adoration. There 
is the custom in highly cultured society not to call a 
father or teacher by the direct name, but through some 
veiled honorific expression. That Gods love mystery 
is indicated also in Ait-Brahmaija 3. 43. 1, Brhada- 
ranyaka, IV. 2. 2, and S'atapatha VI. 1.1.2; VII. 5*. 1. 22. 
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^rqsr^ii [m\- 
»Tf^:] I ^ JWH: 

wr, II 

(5Tf5^?T: pregnant women should withdraw.) 

this (transmigratory soul) at first 3^ in 

man f indeed ^ verily ^ cjcTc^ this well-known 
semen germ is. from all 

from limbs gathered ^ referred to above 

this ^31: essence, strength ^srUITnTil, self 
in the self ^ itself bears. when this 

(seed) flpnn in the women ^nif% deposits then 
this seed causes it to be born. his ^ 

that first birth, crq that (deposited seed) 

f%r^T: of the woman like her own self 

becomes just as ^q own ^Ifq, limb fCm so. 

?IWT^ therefore q^rq her if T^iff^cr does not hurt, m 
she in the womb iTcfq existing of him (i.e., of 
the husband) q^fq this ^RITmq the self iTT^in% 
nourishes, ^fr she WWHnft as nourisher iTTifftr^iTT to 
be nourished i?WT% is. cfq that ff^q the germ 
before birth) ^ women nourishes. before 

SWnf: of birth after qw also the child 

nourishes. he (father) ^^H^q child if^ffif: 
of birth alter just after birth ifq that 

nourishes ^ thereby q^rq these ^WHTq worlds 
for unbroken continuity WfiTTifq his own self 
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nourishes, ft for thus ft indeed 

these worlds of progeny perpetuated. 

that (birth from the mother’s womb) his 
second birth. his (father’s) this 9rr^ 

self (in the form of the son) meritorious 

for deeds srft^sfhr^ is appointed instead. then 

his the other this wm self (in the 

form of the father) having discharged all duties 

satisfactorily decrepit with age departs. 

he (father) from this (body) as he 

depart (without delay) again is born. «rPT 

his ?ni. that third gfsiT birth. on that 

by the sage (Vamadeva) 3^11 stated; I JT^ in 

the womb g indeed lying these of 

gods WW all 3lf»Wrf^ births wg have thoroughly 

known. a hundred (many) iron-made 

citadels, bodies J?T me down, previously 

held. («|*J then) ^:^R; hawk like) <44^1 quickly 

rent thus, thus I5?rg this 

narrated account sage Vamadeva in the 

womb itself lying declared. as 

stated above knowing he, Vamadeva 

from this the destruction of the body 

after, High (becoming one with Paramatman) 
having stepped forth (from transmigratoty existence) 
all objects of desire having attained 

in this Rif heavenly world immortal 
became. 
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[The pregnant * women should move away 
from the place.] In man ® the soul that has 
entered the transmigratory cycle becomes at 
first that germ which is called the seed. That 
seed is the essence gathered from all the limbs 
(of the male parent). Man holds this essence 
of his self in his own body. When he casts 
the seed in woman he procreates it, and that 
is his first birth. That seed is now trans¬ 
formed into her very self as it were. As is 
her own limb so is that seed now, and there¬ 
fore it does not hurt her. She protects this 
self he has given her. She, as the protector 
of it, has to be protected. The mother bears 
the child in her womb and the father bestows 
his cherishing care before * it is born, when it 
is born, and afterwards. That child whom he 
has nourished with care at birth and after¬ 
wards is in truth his own self, whom he has 
cherished so that this world of progeny may 
last without break. So, indeed, is this world 
of progeny continued without break. Thus 
born the soul has its second birth. Now that 
son who is the father’s very self is appointed 
in his stead to continue the holy deeds of the 
father. Then,^ this, his other self, having 
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done his duty in full and having attained old 
age, departs, and departing* hence is born 
again. That is the third of his births. 

Referring to the Highest Reality there is 
the following Vedic verse (Rg. IV. 27. 1) seen 
by the sage Vamadeva : ‘ Ah! Dwelling ® inside 
the womb I understood all the births of all 
the gods. A hundred bodies as strong as steel 
restrained me, but like a hawk I broke them 
by force and came out swiftly ’. While yet 
in the womb Vamadeva declared thus. Emerg¬ 
ing thus from the body, enlightened with this 
supreme knowledge, and‘having enjoyed all 
delights in the abode ’ of bliss he became 
immortal, verily he became immortal. [The 
pregnant women may now re-assemble]. 

[Notes—1. The Pregnant women etc .—This sen¬ 
tence is something like a stage direction. In some 
editions of the text it is omitted. It must have been 
the vogue in Vedic society to instruct women to with¬ 
draw from the assembly when that part of the Veda 
dealing with such delicate matter as the process of 
gestation was being studied or discussed. Indirectly it 
also supplies the hint that women enjoyed equal 
privileges with men in attending Vedic assemblies in 
those hoary days when the Vedic civilization was fresh 
and vigorous. 
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2. In man etc, —Pre-natal, natal, and post-natal 
condition of a transmigrating Jiva is described in this 
section. Chand. V. 10. 5, Brahmasutras III. 1. 22, 
Gita 8. 25, etc, describe the course of the life of a pious 
man doing the holy deeds laid down in the scriptures. 
Through the Dhumamarga such a soul goes to the 
region of the Moon, the realm of the manes or heaven, 
and after the sojourn there returns to the earth esta¬ 
blishing some connection with rain which raises the crop 
of edible herbs. In a subtle form the Jiva enters through 
the channel of food into a man capable of generation and 
first gets his lodgment in his vital fluid. This is the con¬ 
ception of the Jiva in man, who becomes a father. When 
he connects that seed with his wife at the time she is 
lit to conceive he is delivered of the seed embedding the 
Jiva. This transference into the womb is the first birth 
of a Jiva. The vital germ now becoming part and parcel 
of the mother, does not hurt her as an abcess does. As 
a pregnant woman the mother knows that it is her hus¬ 
band's self, with which a new Jiva has established 
connection by finding a position in that seed, that has 
entered her body ; and so she nourishes and protects the 
foetus with all care. In fact, the ffruti here lays down 
as a rule the duty of every mother to take all care 
about the child she has in the womb. S'ri S'ankara 
therefore clearly emphasizes the central principle at the 
foundation of the social unit, namely the family, on 
which the social well-being of all humanity rests: 





No relationship of any kind is intelligible in society 
without mutual obligation. Because the woman takes 
the utmost protecting care of what is in essence the very 
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self of her hmsbaad hm ought to take care of her too very 
well. Here we get a clear and exalted ideal of wedded 
love lifted high above the realm of passion and craving. 
Again the statement of the SVuti that it is the father’s 
self only that is born as son, even though in fact it is 
another Jiva which has got connected with him through 
nutrition that is actually born, wisely paves the way for 
the first parent’s unfaltering interest in the welfare of the 
offspring. Thus by propagating the progeny the con¬ 
tinuity of the species is established. Being born as the 
very self of the father the son steps into his place to 
perform the holy deeds enfoined in the scriptures ; he 
is a true representative of his father in his social 
relations. The son being born of the father is conceived 
as another self of the latter, and similarly the father also 
should be looked upon as another self of the son. So 
the son can very well be a proxy to his father for the 
continuance of his work. The Entrusting Rite—Sam- 
pratti-karma—set out in Brhadaranyaka I. v. 17 gives 
the status and sanction to this transferring of father’s 
religious responsibility to the scm. This too is an act 
of great social significance. All this obligation, how¬ 
ever, is not for the purpose of obtaining one’s Libera¬ 
tion, for which they are in no way helpful. 

3. Before it is born etc .—By requiring the wife to 
go through the Simanta ceremony, by auspicious rites for 
easy delivery, and after nativity by the birth ritual or 
Jata-karma. 

4. Theny thisy his other self etc .—^According to S^ruti 

man’s congenital obligations are three. Taittiriyasamhita 
VI. 3. 10 says ; I 

^1^: snwr ftgpr I BrhadSravyaka 
5 
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I. 5.6: awr ; 

aiwf:, iii4r^, WiT ^- 

S^:, I l in these 

passages the STruti clearly stresses that a Brahma^a’s 
debt to the sages and gods is discharged by the study of 
Veda and worship of gods, undergoing the discipline of a 
celebate student; the debt to Gods by the performance 
of Yajnas, and to the Pitrs by procreation. When one 
has fulfilled all these conditions all his debts are paid. 
But in respect of life-long celebates who do not pro¬ 
create, the debt to Pitrs is paid off by Vidyavamsfa or 
succession of students and the like. Bodhayana Grhya 
Paris'igta I. 2. 3 states : snir —aWI«=3r5raT 

sinsra^i asu ^raf- 

asu 5(«rr sin^gr— in connection with the 

scriptural statement ‘ In order to pay off one’s debt to 
Pitrs, progeny ’ we are to understand that all are equally 
one’s progeny—those whom one procreates, those whom 
one accepts as disciples after Upanayana, and those 
whom one guides and instructs in the performance of 
sacrifices. Hence default of a son is no bar to the 
discharge of one’s debt to the Pitrs. 

5. Departing hence etc .—It is said in the Brhada- 
raqyaka that just before leaving the present body the 
soul manufactures a subtle body known as Ativahika- 
s'arira out of the subtle elements of the present physical 
body, and having accepted this subtle body the soul 
leaves the gross one. It remains in this body until the 
next physical re-incarnation. So the acceptance or 
entrance into this subtle body of the soul of the father 
is spoken of here as the third birth of the son, inasmuch 
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as the son’s soul is not looked upon here as radically 
distinct from that of the father. So, on the whole, in¬ 
cluding the events of the lives of both the father and the 
son, there are three kinds of births of a soul. The son 
also having shifted the obligations to his son is born 
again when he departs from this world. Be it noted 
here that this identification of the father’s soul with the 
son’s and vice-versa is not to be taken as a strictly 
philosophical truth, but is based upon a rather loose 
conception of life looked at from the physical standpoint 
and appearing to be continued through procreation. 

6. Dwelling inside the womb etc .—After summariz¬ 
ing in a brief and pregnant way the entire course of 
transmigratory existence, the S'ruti suggests in this verse 
that a qualified Jiva should realize, the true nature of 
the Atman as laid down in the scriptures—whether it 
be in the womb of the mother or in the four well-known 
stations of life. With that realization he is emancipated 
from the cycle of birth and death and he attains the 
ultimate goal of life. Through the effect of self-purifi¬ 
cation, discrimination, and reflection conducted in several 
past lives the sage Vamadeva was suddenly illumined 
while he was in the womb; and he realized that even 
gods like Agni undergo several births and that Atman 
alone is beyond all change of birth and death. He 
broke through his body created by Ignorance and as 
impenetrable as steel, with the strength engendered by 
the power of self-knowledge, destroyed the seed of 
Samsara, and at the death of the body became Brahman. 

7. The abode of bliss —Svargaloka here means the 
infinite felicity of Self-realization or return to one’s 
own original transcendental nature. There is no taint 
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whatsoever of sense pleasures in the liberated state; yet 
it is described as the ‘ abode of bliss * because the joys 
the world are but an infinitesimal fraction of the joy 
Brahman. The joy of the Jivanmukta who has become 
the Paramatman is therefore figuratively stated to be 
Svarga here. The passage may also, without doing 
violence to the context, be construed to propound the 
process of gradual emancipation or Kramamukti. 


S. 8. 
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^*1. we (seekers after Brahman) this WWT 

Self ![fif thus whom) 4mmeditate on he) 
who ? that Self ipcT?: which of the two 

(i.e., Higher Brahman or Lower Brahman) ? 5h»f by 
whom ^ or, ^q^form (man) sees; by whom 

^ or sound hears: by whom 

nx or »rs*wr^ scents ^r^r5r% smells; ^ by whom m 
or speech articulates; ^ by whom ^ 

or sweet ^ and sour ^ and 

discriminates ? what (is described in the Veda) 
heart or intellect TT^f: mind and that) 

(is) this, WrnrqL^ consciousness or perception 
direction or injunction wisdom, understanding 

snjTRq intelligence, knowledge WF retentive power 
vision^ insight firmness, perseverance »?%: 

thinking, power of reflection considering, freedom 

of thought ^3^: mental depression, intrepidity 
memory recollection, imagination will, 

determination breath, vitality desire, attach¬ 
ment ambition, love thus q?nfSr these 
all sntfrqR of knowledge, consciousness only 

names are. this (Consciousness) 

inn (is) HiratJiyagarbha this pjf: the chief of 

Gods, qq: this JnrnT%: cosmic person, Progenitor, 
these *rl all gods, ^JnPr these ^ and— 

earth air ether WT: water fires 

thus—these <151 five great elements ; 

these of various kinds from the 
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smallest living organizms ^ as it were V and 
seeds, parents others ^ and and still 

others and born from eggs w and 

born from womb ^ and born of heat ^ and 

born of shoots ^ and WT: horses *iwr: cows 
3W: men elephants «rt|; 1% « whatever, all 

this irrftr that breaths that walks <mfir 

that flies and which m and what is 

immovable that’ all guided by con¬ 
sciousness, ST^fT^ in Consciousness rests, is 

based. all the world sngTT^^r: (is) lead by Con¬ 

sciousness, xrST Consciousness srRt^ is the support; (iTO 
therefore) Iffconsciousness (is) Brahman, 
by this 5l^5r of the nature of Consciousness ITRUill 
by the Self from this world 

having risen above all desires having 

attained in Bliss world he witjtl: immortal 
fWWWt became. 

Who^ is he whom we meditate upon as 
Stman ? Which * of the two (i.e. Parabrahman 
or Aparabrahman) is He ? That indeed is the. 
Atman by which a living being sees form, 
hears sounds, smells scents, articulates speech, 
and discriminates what is sweet and what is 
not. That * which is the heart and the mind 
is the same as that. Perception, direction, 
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understanding, knowledge, retentive power, 
vision, firmness, power of reflection, freedom 
of thinking, mental depression, memory, re¬ 
collection, determination, vitality, desire, love 
—all these are but names * of PrajfiSna or 
Consciousness. This* is Brahma, Prajapati, 
and all the gods, the five great elements : earth, 
air, ether, water, light; all these and those of 
various kinds mixed with the smallest organ¬ 
isms, the seeds of its own kind, those born of 
eggs, of womb, of heat, and of shoots ; horses 
and cows, men and elephant, and all the rest 
of living beings—those that walk and those 
that fly, and objects which do not move. All 
that is guided by Consciousness or Prajfia. 
The ® whole world is founded on Prajfia and 
therefore Prajnana is Brahman. He ’’ who has 
realized the Atman thus having transcended 
this world and having obtained all delights in 
the world of Bliss gains immortality, verily 
he gains immortality. 

[Notes—1. Who is he whom we meditate upon etc. 
—Evidently the question has been raised by seekers of 
the Atman in order to have a clear grasp of Its real 
nature for proper meditation. The Atman has been 
described as both with attributes (Sopadhika) and 
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without attributes (Nirupadhika). Now» the question 
naturally occurs to a seeker, whether the Atman he is 
trying to meditate upon should be considered as pure 
Intelligence completely bereft of all modifications or 
modalities of the mind and the senses, or whether it 
should be looked upon as an energizing soul of all these 
and not absolutely different from them. It is but natural 
for an ordinary indiscrimin^ting mind to lump up all 
the active senses, mind, and consciousness, and consider 
all these collectively as the soul,—and this is being done 
by all; but a closer scrutiny reveals the fact that the 
true and real Atman must be permanent and unchanging 
in Its nature and necessarily It can never have variable 
elements as integral parts in Its being. The mind and 
the senses are changeable, hence they can never be part 
of the immutable Atman. 

Each sense carries its own peculiar sensation and 
produces a particular kind of cognition, yet cognition in 
general forms the very being of the cogniser who gathers 
all these cognitions separately from the different senses, 
and arranges them in his panoramic jncf^re of the 
external world. For instance the nature of the eyes is 
to produce visual sensation or visual knowledge ; the 
nature of the ears is to carry sound sensations and 
produce sound-knowledge; and so on with the other 
senses ; but although each sensation produces a distinct 
kind of experience, yet all these experiences are har¬ 
monized and converted into knowledge by the Seer, the 
Atman, who stands behind all the senses and the mind. 
Hence the distinct nature of the Atman, thecognizer of 
all the functions of the senses, as separate from the 
senses is self-evident. 
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2. Which of the two etc .—Specific reference has 
been made previously on page 6 and on page 54 that two 
Brahmans entered the body from opposite directions 
and that both of them became selves of the body. Of 
these two selves who is fit to be meditated upon ? In the 
body both are cognized—that which serves as an 
instrument of cognition through various functional 
activities and that which 'remains single and makes 
knowledge possible. Praija or Hiranyagarbha functions 
in the body as a cause or instrument, being the sum 
total of all the senses. The other, namely the witnessing 
consciousness, alone is the ground of all modes of cogni¬ 
tions and hence that alone is the object of meditation. 
Cf Prasfna. 2. 6, Kena. 1. 2, and Brh. IV. 4. 18. 

3. That which is the heart and the mind etc .— 
Heart and mind are one here and stand for the internal 
sense or Antabkaraijia of which the other senses are 
aspects; as activation it is Prai^a and as intellection 
mind. The internal organ called mind or heart brings 
within its compass the functions of all sense organs. 
Prana is Prajna and Prajna is PraQa. Cf. Brhad. I. 
5.3; Chand. III. 18; VII. 15. Praija is the basis of 
all senses because it is identical with the internal organ 
as shown above. Hence Prai^a too is a sense organ. 
When Pure Intelligence is reflected in the Internal 
organ identified with Pra^a all organic functions as well 
as sensory, mental, and volitional activities proceed. 
Hence Prana-Brahman that entered through the tip of 
the feet, being only the channel of knowing, plays only a 
subordinate part and Atman the Knower or Witness for 
whose sake the various modes of the mind are intended 
alone is the fit object of worship. Those mental modes 
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are limiting factors of Brahman-Atman Reality which 
is Pure Consciousness. 

4. But names of Praff0na ,—Not in a direct sense 
but figuratively only. For it is by superimposing Atma- 
caitanya on the mental modes that those acquire their 
revealing character. The one Prajna or Intelligence is 
the invariable concomitant of all notions and it is 
this PrajSa that forms Atman, pure and rid of all 
ascriptions. 

5. This is Brahma etc ,—This passage beautifully 
describes the Vedantic conception of the universe in its 
fundamental relation with the Supreme Reality called 
Brahman or the Principle of Consciousness. Objects 
exist because they form the content of Knowledge, and 
the multiplicity of objects however diversified in nature 
and relationship within itself, is after all only the content 
of one indivisible, simple principle—Knowledge. Hence 
the objective reality derives its value only from Knowl¬ 
edge. Hence it is but right that the Vedantic meta¬ 
physics should posit knowledge in its absolute form as 
the First Principle or Brahman. The variety in the 
Universe—beginning from the highest gods like Brahma 
and Indra down to the smallest insects and even the 
inert clod of earth—is but the manifestation of the same 
Brahman or Absolute Knowledge. Therefore all these 
have been designated here as PrajSanetra, i.e., what is 
manifested or expressed by Knowledge. It is to be 
noted here that the object is split up into two aspects, 
one its manifestation or cognition and the other its 
modes or characteristics, and the perception or conscious¬ 
ness of its reality belongs to the first aspect and its 
individuality or separateness to the second. Now 
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according to the Vediuita these modes of an object are 
nothing but a display of Maya, which though separate 
from the Principle of Knowledge in one sense, yet has 
no absolute reality and independent existence. There¬ 
fore the S'ruti tells here that Brahman is Prajna or the 
Absolute Knowledge and all living and non-living entities, 
the whole of the subjective and the objective universe, 
are in a way Its modes and wholly dependent upon It. 

6. The whole world etc .—The whole creation from 

Hiraijyagarbha to the smallest atom is but an emanation 
of that Supreme Reality. The whole universe is entirely 
dependent on Brahman for its manifestation. • The 
infinite variety of objects and notions are but mere 
names of Brahman and in themselves have no reality. 
The clause ST^R 5R1 is the Mahavakya or the Major 
Text of the ]pgveda. Other Mahavakyas are ngTlflR 
(Yajurveda) (Samaveda) and W 

(Atharvaveda). 

7. He who has etc .—^Any aspirant of Brahmavidya 
like Vamadeva who realizes that his own self bereft of 
all impurities is no other than Paramatman attains 
to Immortal Bliss. See page 67 note 6 and 7. 
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^ ^ ^ ^ ^ Jrf^- 

H 3n^ Pi:j ^ ^ in 

»lfl# n g^q rfi!; m 

^ W^infn; ?RTqwg flSrRRiRg; 
qrKi^ II ^ qrrf^: ^rrfN: sqr^q: ii ^ ^q^- 
qf^f^^g^qi^qnq: w^iw ^unHi^qiqf^u 

^ my speech on mind ST%f%^ fixed 

(*W5 may it be). ^ my ?nf: mind in speech 

sr%f%^q^ fixed (W5 may it be). Vlf^: O Self-manifest¬ 
ing Brahman, Jr to me be revealed be thou. 

^ my of the holy wisdom efficient to 

bring (you two, that is, mind and speech) are: ^ my 
^?Vi^ the Veda that has been learned (iTT me) 9n not 
sr(T^: forsake ; by this learning 

day and night ^F^psnftr may I unite, may I behold ; 
the real I shall proclaim; the true 

I shall proclaim; That (Divinity) lfll( me 
ir95 protect; WjT That 99917(1 preceptor ft95 protect. 

May ^ my speech rest on mind; may my mind 
rest on spee<A. O self-manifest Brahman, be 
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Thou revealed to me. Ye mind and speech, 
enable me to grasp the truth that the Vedas 
teach. May not my Vedic lore forsake me. 
By ^ that learning I join day and night. I shall 
think the truth ; I shall speak the truth. May 
That protect me. May That protect the teach¬ 
er. Protect me. Protect the teacher. Om 
Peace, Peace, Peace. 

[Notes —This n peace invocation is chanted at the 
commencement as well as the conclusion of the study of 
this and other Upanisads belonging to the ftgveda. The 
word ‘ tat ’ in the last clause stands for Brahman (cf. 
Gita, XVII. 23). The disciple earnestly prays to Brahman 
to ward off all the three kinds of hindrances in the 
pursuit of Brahmavidya. 

1. May my speech etc .—Complete concord of 
thought and word is what is prayed for. S'ri Rama- 
krstJia repeatedly stressed that the best religious practice 
is to make thought and word correspond. This clause 
may also mean : ‘ May my speech be founded on under^ 
standing and my mind be attentive to my utterance 
This is the best way to attain deepest concentration in 
and best result from Vedic study. 

2. By that learning etc .—The importance of spiritual 
study in educating the mind can never be over-estimated. 
The Taittiriy&ranyaka II. 11, 12 lays down as follows: 
One should go out to a lone place from where one's 
house-top is not visible, and after proper self-purification 
one should perform one’s BrahmayajSa or Vedic study. 
If a person is incapable of departing from the bouse, he 
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may do it, whether it be day or night, silently at home 
in the village itself. Even in the lone place, out of doors, 
one may do silent repetition, on feeling weakness. If he 
is overpowered by sleep or lassitude he should repeat 
aloud. If he cannot repeat the holy word seated, let him 
pace about and do it, or let him do it lying down or seat¬ 
ing himself at ease. But on no score he should omit 
Svadhyaya. Thereby he becomes a holy, illumined 
ascetic.—^^ ? 

I The S'atapatha 6rahmai}a II. 5. 7. says : 

anc*?at, 

M8 1 | f 44 «n \ snFI ^ «rH WWWjfil- 

fliwwf q^^rniro- 

3«ifar4«iT ^ u— 

* The study and teaching of the Veda are a source of 
pleasure to him, he becomes undistracted in mind, and 
independent of others, and day by day he acquires wealth. 
He sleeps peacefully ; he is the best physician for him¬ 
self. He acquires restraint of the senses and he delights 
in solitude and concentration. His intelligence grows, 
and he gets fame and capacity to perfect other people. 
The growing intelligence gives rise to four duties attach¬ 
ing to the Brahmaqa—true Brahminhood, a befitting 
deportment, fame, and the perfecting of the people ; and 
the people that are being perfected by him guard the 
Brahmapa by four duties—by showing him respect, 
and liberality, and granting him security against oppres¬ 
sion and capital punishment. % ? I % ^ WT 5^1 
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I? TORir «rer ^ ^ f3|g[ist.€^n5^- 

€«irBJratS’^?I«f: I—‘ And, truly whatever 

may be the toils here between heaven and earth, the 
. study of the scriptures is their last stage, their goal for 
him, who knowing this, studies his lessons: therefore 
one’s daily lessons should be studied.’ i m 
aRSfficI: g%l: 9% 5Pl3r 9 9^- 

, And verily if he studies his lessons, even 
though lying on a soft couch, anointed, adored and 
completely satisfied he is burned with the holy fire up 
to the very tip of his nails, whosoever thus studiess 
his lesson . . .• ^ an<T: 

jmiPi «i«iT ? ^ 

sir^ } 959165^1 «fr«its^5I5SI: II ‘ Moving, 
indeed, are the waters, moving is the sun, moving the 
moon, and moving the stars; and verily, as if these 
deities did not move and act, even so will the BrShmana 
be on that day on which he does not study his lessons: 
therefore one’s daily lessons should be studied From 
these Vedic citations the significance of the prayer to 
unite day and night by Vedic study becomes amply clear J 


Om Peace Peace Peace 
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